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Editor’s Note
In the last issue of the Comparative Civilizations Review, I explored the burgeoning reach
of our journal via internet access. Since the electronic edition was first launched in the fall
of 2011, hosted by Brigham Young University, it has attracted one-million page
views…and increasing.
The URL for the CCR is: https://ojs.lib.byu.edu/spc/index.php/CCR.
Our Civilitas blog has also generated a loyal following, representing more than 20 countries
and five continents. Contributions continue to stream in from scholars around the world,
and their postings delve into the widest variety of topics. If you have not visited the Civilitas
blog, I encourage you to do so. And, share your thoughts, concerns and opinions. (The blog
can be accessed most easily by entering “Civilitas blog” into a Google search.)
Given this enthusiasm exhibited by a broad global audience, as well as by our members, I
decided to investigate the electronic availability of the archives of the International Society
for the Comparative Study of Civilizations. To find out about our materials, I wrote to the
Dickinson College official in charge of our collected papers, Jim Gerencser. He’s the
College Archivist at Dickinson, the institution which was the intellectual home for many
years of our late president, Dr. Vytautas Kavolis. Could Mr. Gerencser describe the
collection so that potential researchers would have a guide to the documents found in our
archives?
The first place to begin, he suggested, is with an outline (really, an extensive Table of
Contents) found at the web-based collection site for ISCSC.
It is: http://archives.dickinson.edu/sites/all/files/files_collection/ea05-ISCSC_0.pdf
There you will discover that we have papers gathered from 1968 to the present. A total of
20.5 linear feet of materials are collected together in Documents Boxes numbered from 1
to 13. There are also two videotapes and a number of audiotapes capturing presentations
delivered during annual meetings.
The depositing of materials commenced in 1987, and there is no restriction on use.
The collection begins its web page listing with a very brief history of the ISCSC as of the
1980s. This is roughly parallel to that written by our former president, Prof. Michael
Palencia-Roth, and carried on the inside back cover of this publication.
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Organizational History
The International Society for the Comparative Study of Civilizations was founded in 1961
by a group of European and European-born American scholars, under the presidency of
Pitirim Sorokin, Emeritus Professor of Sociology at Harvard University.
Between then and 1963, the society sponsored two international conferences in Europe
which were attended by such overseas representatives as Alfred Kroeber, Emeritus
Professor of Anthropology at the University of California, and Arnold Toynbee of the
Royal Institute of International Affairs. After Sorokin’s death in 1968, Othmar Anderle,
Emeritus Professor of History at the University of Salzburg, succeeded to the presidency.
In 1971, an American chapter of the ISCSC was formed by Roger Wescott, Emeritus
Professor of Anthropology at Drew University. The first annual meeting of the American
chapter of ISCSC was held as a joint meeting with the American Association for the
Advancement of Science in 1972.
The chapter has since sponsored several other national conferences in conjunction with the
AAAS and a series of independent annual conferences. Although dates have varied over
the past three decades, the annual conference is generally held in late spring/early summer.
While the conference locations have been mainly American university campuses, the
ISCSC has met in Santo Domingo, Ireland, and most recently, Brazil.
In 1973, Raoul Naroll, Emeritus Professor of Anthropology at the State University of New
York at Buffalo, instituted an active collaboration between the ISCSC. and New Haven’s
Human Relations Area File and its Comparative Archive of Pre-Industrial Civilizations.
In 1974, Dr. Anderle declared the parent organization in Europe officially dissolved.
However, the American chapter of the ISCSC has held an annual conference every year
since, and continues to grow in membership and participation. The Society roster contains
well over 500 members worldwide.
In order to supplement its annual conferences, the ISCSC has also produced several
publications regarding the comparative study of civilizations. The Society Newsletter has
been published since the founding of the American chapter, as well as two journals, the
Comparative Civilizations Bulletin and the Comparative Civilizations Review (which are
currently being published jointly). In addition, the Society has sponsored several
collaborative works (e.g., the Sorokin Project).
The purpose of the International Society for the Comparative Study of Civilizations is to
foster interdisciplinary contribution from most of the humanities and social sciences to a
holistic view of those complex transitional entities which are called civilizations.
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What will you find within this rich collection? For potential researchers into the history of
our organization, I am including the description of the contents of our ISCSC archives,
which is as follows:
Collection Description
The papers of the International Society for the Comparative Study of Civilizations have
been organized into five basic series: Society Business, Correspondence, Manuscripts,
Videotapes and Cassettes, and Miscellaneous.
The organization of this collection is based on the guidelines established by Jan Blodgett
and Matthew Melko in 1989. The collection was deposited by the Society in the Dickinson
College Archives through the recommendations of the late Ralph Slotten, Emeritus
Professor of Religion, and the late Vytautas Kavolis, Professor of Sociology, both of
Dickinson College.
The collection continues to grow as society members deposit their papers regarding the
organization in the archives. In 2014, the collection was re-processed in order to
incorporate this new material. Should the Society disband, the collection then becomes
property of the archives.
The Society Business series of this collection is organized into nine subseries as follows:
Archives, General, President, Minutes and Reports, Finances, Committees, Annual
Meetings, Membership, and Publications.
The materials contained within each subseries are arranged chronologically, and then
alphabetically where applicable.







The Archives subseries includes correspondence between various members of
the organization regarding the disposition of the organization’s papers in the
Dickinson College Archives and Special Collections.
The General subseries consists of papers regarding the society that do not
readily fit into any of the other Society Business subseries.
The President subseries consists of reports of the president of the society, as
well as instructions to the various committees and councils.
The minutes of the ruling council and business meetings are to be found in the
Minutes and Reports series, along with the reports of both the secretary and the
treasurer.
The Finances subseries includes papers concerning the finances of the society.
The Committees subseries consists of memoranda and correspondence of the
society’s various committees: Nomination, Program, Future of the Society,
Prize, and Sorokin Project committees.
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The Annual Meetings subseries consists of papers dealing with each individual
meeting, including calls for papers and local arrangements. (A chronological
listing of the annual meetings indicating each meeting location can be found at
the end of the collection inventory.)
The Membership subseries includes general membership directories and officer
directories.
The Publications subseries includes copies of printed matter published by the
society (such as the Newsletter, the Comparative Civilizations Bulletin, and the
Review) as well as correspondence regarding the preparation of these
publications.

The Correspondence series is organized into three subseries: Related Societies, General,
and Individual. Within each of the three subseries, the correspondence is arranged
alphabetically and then chronologically. The inventory listing includes the range of dates
of the correspondence housed within each folder.




The Related Society subseries includes correspondence between the ISCSC and
other groups such as the International Studies Association.
The General subseries contains correspondence by various members of the
society.
The Individual subseries is reserved for those members who have a large enough
volume of correspondence to warrant individual folders.

The Manuscripts series is devoted to copies of papers delivered at annual meetings,
abstracts and comments for those papers, articles that appeared in society publications, and
so forth. (Again, a chronological listing of the annual meetings indicating each meeting
location can be found at the end of the collection inventory.)
This series is divided into three subseries: Publications, Symposium, and Papers.
1. The Publications subseries contains articles, essays, and other items that have
been published in the society’s various publications. The materials in the
Publications subseries are organized alphabetically by publication title, and then
chronologically.
2. The Symposium subseries includes memos, abstracts of papers, and comments
regarding each annual meeting. The materials in the Symposium subseries are
arranged chronologically within each of the three aforementioned categories.
The Papers subseries includes copies of papers that were delivered at the annual
meetings. These papers are arranged chronologically by the year in which the
papers were delivered, and then alphabetically by author. An index of these
papers, by author, can be found at the end of the collection inventory.
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The Videotape and Cassette Tape series is comprised of two videocassettes and three boxes
of audiotapes, all of which contain presentations delivered at the annual meetings. The two
videotapes, analog UCA sixty minute cassettes, are both from the 1985 meeting; the
audiocassette tapes, which are analog ninety minute audiocassettes, are organized
chronologically within the three boxes.
The Miscellaneous series includes materials such as papers prepared by Society members
that were not delivered at Society meetings, correspondence unrelated to the society, and
the curricula vitae of individuals associated with the society.
This series is divided into three subseries: General, Individuals, and Organizations. As with
the Correspondence series, the Individuals subseries is reserved for those persons who have
a more substantial volume of materials. Both the General and the Individual subseries are
arranged alphabetically and then chronologically within each folder.
Those familiar with the organization’s history certainly will enjoy perusing the names of
the active members from years ago. I remember well many if not most of these individuals
and realize what giants we have had in the organization.
But of all the boxes of materials, perhaps the most interesting is found beginning at Page
12 of the listing of materials.
Here is a selection of some of the names of presenters and their topics, going back to the
first listing, from 1972, drawn from RG 4 (Annual Meetings) Inventory 4.1.4.1.:
Flack, Michael. “Thoughts Concerning Civilizational Change” (2 versions)
Kavolis, Vytautas. “Aesthetic Education in the Civilizational Perspective”
Melko, Matthew. “Quigley’s Model as a Model Model”
Naroll, Raoul. “Civilizations as Empirical Systems”
Naroll, Raoul. “Trustworthy Information from Untrustworthy Sources”
Nelson, Benjamin and Vytautas Kavolis. “Comparative and Civilizational
Perspectives in the Social Sciences and Humanities: an Inventory and Statement”
Quigley, Carroll. “The Civilizational Process: A General Systems Approach”
Quigley, Carroll. “Cognitive Factors in the Evolution of Civilizations”
Wenger, Susan and Win Wenger. “Civilizations and Other Living Systems”
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Wescott, Roger. “One-Word Synonyms for ‘The Comparative Study of
Civilizations’”

From 1977:
Wallerstein, Immanuel. “Civilizations and Modes of Production: Conflicts and
Convergences”
From 1979:
Edwards, William E. “The Insular Integration Theory of the Origin of Civilization:
the Aegean Case” (3 versions)
Hord, John K.. “State and Non-State Systems”
Iberall, Arthur S. “A Social Physics for the Origins of Civilized Societies”
Wakeman, Mary. “Mother”
Wescott, Roger W. “Protohistory: The Transition from Pre-Civil to Civil Society”
Ziskind, David B. “Civilizations and Legal Systems”
From 1991, twenty-five years ago:
Andregg, Michael. “Integrating Quantitative and Qualitative Data About Wars,
Battles and Casualties”
Diaz-Stevens, Ana Maria. “Nostalgia and Language as Culture Identity: A
Sociological Analysis of the Literature of Caribbean Migrants to New York”
Eckhardt, William. “War-Related Deaths Since 3000 B.C.”
Helms, Mary W. “Perspectives on Middle America and the Caribbean: The 1490’s
(and Before)”
Hord, John K. “The Comparability of Ancient and Modern Civilizations”
Maurer, Crescencia. “The China Brazil Earth Resource Satellite: Patterns of Third
World Scientific Cooperation”
Maxwell, Ross R. “Methodology for the Historical Studies”
Melko, Matthew. “Hypotheses Concerning General War and General Peace”
https://scholarsarchive.byu.edu/ccr/vol74/iss74/16
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Riordan, Robert. “North American in the 1490s”
Stevens-Arroyo, Anthony M. “Incorporation into the World System and into the
Otherworldly System: A Comparative Analysis of Conquest and Evangelization in the
Canaries and Hispaniola 1355-1522”
Talbutt, Palmer. “Reflections upon the Geopolitics of the Noosphere”
Van Schendel, Willem. “The Past in Development: The Need for a Comparative
Approach to History”
From the 2001 meeting, fifteen years ago:
Benesch, Walter. “The Essential Question; Existence: As ‘Concept’ and ‘Condition’
(What do we mean? or Parmenides vs Gorgias)”
Benesch, Walter. “Traditions and Civilizations: Another Approach to Understanding
Human History”
Bowler, Downing. “Why Me? Why Now? Why at All? Why Are You Asking?”
Burgy, Donald. “The Forethought of 25 Francis Road”
Gray, Wallace. “The Peoples Of South America: A Case Study, Or, When
Civilizations Pause To Look At Ethnic Groups”
Cosandey, David. “The Rich States System Theory”
Farhat-Holzman, Laina. “God’s Law or Man’s Law”
Kawakubo, Keisuke. “The Status of Japanese Civilization: My Journey for the
Discovery of Japan”
Melko, Matthew. “The Civilizational Concept”
Richardson, David. “The Mideastern Worldview”
Rothman, Norman C. “Indian Ocean Trading Links: The Swahili Experience”
Stauffer, Lee. “Globalization as a Signal of the Next Stage in Cultural Evolution”
Snyder, Lee Daniel. “From Macro to Micro: It Takes Three to Dance, Civilization and
the Urban Dynamic”
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Vieira, Alberto. “The Islands and the Atlantic System”

There are dozens more, contributions from many of our lifetime’s most outstanding
thinkers in the history of the field of comparative study of civilizations.
What we need now is a historian or historians who will put it all together. In a letter, Mr.
Gerencser notes that if anyone wishes a copy or copies of papers that were delivered at
conferences in previous years, or any other material, they may contact his office using the
form on his website: http://archives.dickinson.edu/request or may email him directly at
archives@dickinson.edu.
“We typically charge 25 cents per page for scanning/copying, but for smaller amounts
(under $5) we generally waive the fee. It is our practice to provide the copies as PDF files,
which can be emailed to the person making the request, usually within a few days,” he
writes.
I hope that everyone reading this goes to the website and browses through this wonderland
of papers, speeches, and arguments. It’s a great and valuable collection of some of the
brightest and most challenging thoughts, rendered by men and women who have crossed
disciplinary lines in search of what is most significant in the perhaps 200,000-year-long
journey of Homo sapiens on this planet.
Finally, let me prod those whose papers were written but not included on the archival lists.
Please send in your written documents to Mr. Gerencser so that they are not lost in the mists
of time and your contribution is adequately memorialized in the ISCSC Archives.
See you in Monmouth this summer!
Joseph Drew
Washington, D.C.
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A Comparative Study of Han and Tibetan Views of Death
John Zijiang Ding
zding@csupomona.edu
Ever since the creation of mankind, there have been different cultures of funerals and
burials for the deceased. At the same time, there have been several different perspectives
on death. Any individual might be able to avoid some incidents and have exceptions, but
no one can avoid death -- one's final destination. There are no exceptions when one's death
comes. Therefore, here is the most famous deductive syllogism by Aristotle: All men are
mortal, Socrates was a man; therefore Socrates was mortal. Sima Qian司⾺遷 (145?-87
BC), the author of Shiji史記 (the Historical Records) says: “Everyone must die, but some
deaths are heavier than Mountain Tai, while others are lighter than a feather."
Death is one of the most central issues for all religions and superstitions to deal with, no
matter how refined or how crude they are. In a sense, it is people's ultimate feelings toward
death such as fear, mystery, wonder, and naïveté that result in various death-related
fantasies, including rebirth, soul, transmigration, karma, doomsday, heaven, hell, eternity,
and so on.
Mankind is doomed to encounter endless natural catastrophes such as earthquakes, flood,
fire, famine, and virus outbreaks, as well as man-made disasters such as war, murder,
crime, traffic accident, terrorism, and economic crises. Yet, the ultimate end of all these
scenarios is death. In other words, without death -- the end of life's natural process -- there
is no need for death-related beliefs or interpretations. Among all death and associated
burial and funeral cultures, one of the most unusual is thought to be in Tibet, where it relies
on a secret religion of Tibetan Buddhism as a major belief, and celestial burial as a practice.
This article will explore the mystery and truths of the Tibetan celestial burial culture, its
death perspective, and its actual output by comparing it with other Eastern burial and
funeral cultures and death views, especially with the Han漢tradition.1 The main purpose

1Han is the majority of the Chinese nation. According to a research report, the Han Chinese constitute approximately
92% of the population of Chinese mainland, 98% of the population of Taiwan, 74% of the population of Singapore, 24.5%
of the population of Malaysia, and about 20% of the entire global human population, making them the largest ethnic
group in the world. There is considerable genetic, linguistic, cultural, and social diversity among the Han, mainly due to
thousands of years of immigration and assimilation of various regional ethnicities and tribes within China Wen, 2004,
302–5). The Han culture belongs to the world's oldest civilizations, boasting a lot of outstanding achievements in
many fields including politics, military affairs, philosophy, literature, history, art and natural science, etc. The rich Han
culture has given birth to many notable scientists, philosophers, artists and poets who, as the nation's elite, have had great
influence on the course of Chinese history (See http://www.chinaculture.org/library/2008-02/05/content_23849.htm).
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of our study is to examine and compare Han-Tibetan漢藏 death views philosophically and
theoretically.2
I. The General Characteristics of Eastern Views of Death and Funeral Customs
It is difficult to separate Eastern culture from Western with an accurate criterion. This is
because there is a vague overlap between these two systems. For example, like Buddhism
and Islam, one of the three major religions in the world, Christianity, the most fundamental
faith mainstay in Western countries, also originated in Asia. For a convenient study, here
we take Chinese and Indian cultures as two representatives of the Eastern culture.
Accordingly, the burial and funeral culture and death perspective will also be based on
several representative ideological systems within these two cultures such as Hinduism,
Buddhism, Daoism, and Confucianism, as well as some indigenous religions and customs
that stem from these systems. It is interesting to note that traditional Tibetan culture and
its burial culture are located right at the dividing line between ancient Chinese and Indian
cultures.
I-1. The Basic Types of Eastern Burial Rites and Funeral Customs
In general, Eastern burial and funeral customs can be divided into the following seven
types:
(1）Burial in the earth. This is believed to be a result of earth worship. The fundamental
thought is to find a final peace by interring a body into the earth. This culture still is
most prevalent in Chinese Han areas and some Eastern Asia countries such as Japan,
Korean, and Viet Nam that were influenced by Han customs and Confucianism.
(2) Burial by fire. This may have come from a type of fire worship. The fundamental
thought is to offer sacrifice to fire. This culture mainly prevails in Hinduismdominated areas like India and Nepal. Hinduism worships fire to an extreme; they
hold no rites without fire.
One of the three earliest gods in The Four Vedas was Agni, the god of fire. He finally runs
through the duties of the following three gods (Trimurti): Brahma, the god who creates
everything; Vishnu, the god who protects all the goodness; and Shiva, the god who destroys
all the evils.
Hinduism believes that the only way for a soul to obtain a complete transmigration is to
incinerate one's body by fire. Burial by fire has also prevailed in some minority regions in
Chinese word “ 漢藏” has three English translations: “Han-Tibetan”, “Sino-Tibetan”, and “Chinese-Tibetan”.
However, all three are controversial and debatable, because not only are there academic issues, but also political issues.
This article adopts the first one.
2The
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southwestern China. For example, in the Lagu minority area of Yunnan province, dead
bodies are placed on a square pile of wood sticks. The are built in nine layers for male
bodies, and seven for female bodies. If the ceremony does not proceed as it is supposed to,
the souls of the deceased cannot leave the village, which will bring calamity to the
villagers.
(3）Burial by water. This may have come from a type of water worship. The fundamental
thought is to clean up via holy water. This burial method is prevalent in Hinduismdominated areas like India and Nepal, except when a few individual businesses that
rely on water for living are present. Relating this with the aforementioned fire
worship, Hindus believe that spreading the ashes of burned bodies into the holy river
can help clean their souls; therefore, the souls can be better transmigrated or relieved.
Chinese minorities also practice this ceremony. Tibetans adopt this method when they
feel the deceased is not qualified for a celestial burial.
(4）Burial by trees. This may come from a type of wood worship. The fundamental
thought is to treat holy wood as a basis. Some minorities in Tibet and Yunnan used
to place a body in some kind of container and hang it in a tree. They believe that this
is the only way to assure the peace of the deceased's soul.
(5）Burial by caves. This may come from a type of rock worship. The fundamental
thought is to "be protected by holy rock."
(6）Burial in the wild. This may come from a type of nature worship. This was popular
in early civilizations, including ancient China. Part of it later was transformed into a
more sophisticated ceremony: celestial burial. Burial in the wild has also been
adopted in Inner Mongolia and some other minority regions in China.
(7）Celestial burial, or sky burial. This is the type that we will be concentrating on below.
This burial method comes from a type of celestial worship. The fundamental thought
is to raise the soul to heaven.
Let it be noted that there are also some other unusual burial methods, but they are generally
thought to be extensions or modifications of the aforementioned methods. Examples
include the following: burial by tower, burial by cliff, burial by jar, burial by hanging
coffin, burial by the surface, burial by water and fire, and burial by fire and earth.
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I-2. The Basic Pattern of Eastern Death Views: Eleven Perspectives
These are the different death perspectives that are discussed in this article. Generally
speaking, a death perspective is the theoretical basis for certain burial activities, while a
burial method is a realization of a certain death perspective. Fundamentally, different
Eastern death perspectives are influenced by the general culture, which is in turn composed
of various natural and social elements, including location, religions, politics, and
economics. These death perspectives can be summarized and combined into the following
eleven categories.


The first to be examined is the Perspective of Identity.

The Hindu "Brahman-Atman" and the Confucian "Heaven-Man" are two major
manifestations. Hinduism believes that behind the entire universe, deities, and everything
is the ultimate reality called "Brahman." Similar to the Daoist Dao in China, Brahman has
no time and space, no beginning and end, no place, and no shape, yet it presents the extreme
realm and highest ruler of the universe. Atman refers to the spiritual self or soulful self,
rather than the physical self or experienced self, and it is an incarnation or a part of
Brahman. 3
The Chinese Confucian Heaven-Man emphasizes that a man of virtue who continuously
perfects himself will eventually unite under the mandate of heaven, which presents the
highest spiritually dominating force. A person who emphasizes Heaven-Man also does
not fear death.
Mencius separates Daoism into “Dao of heaven” and “Dao of humans.” He favors the
consistency of the two. Dong Zhongshu董仲舒 (179-104 BC) advocates the "Harmony of
Heaven and Man" and he believes that the "Will of Heaven" should form the basis of the
world. Heaven creates the look of human beings, based on its own face, so human beings
are doomed to belong to heaven. Cheng Yi tries to modify Dong Zhongshu's proposition
in order to unite two into one by applying the Object-Self to prove the “Heaven-Man"
approach instead. He believes that "the sages will unify Heaven, Earth, and All Things As
One"; in other words, heaven and man are one entity from the beginning, and there is no
need to artificially unite them. Zhu Xi朱熹 (1130-1200) further confirms Cheng Yi's
theory that "Heaven and Man must be unified as one, and Inwardness and Outwardness
must be combined as one."

3The

process of Moksha (the final liberation) means that a human being through transmigration (Samasara) is in a process
of continuously approaching Atman toward Brahman via religious practices, with the two united in the end. This realm
of Brahman-Atman absolutely detaches the painful transmigration of souls that is brought by the ordinary individual's
physical death; thereby we are achieving the truest, kindest, and most beautiful spiritual freedom. One that pursues this
kind of Brahman-Atman does not have any fear of death.
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These aforementioned theories all try to demonstrate the inter-linked and harmonious
relationship between heaven and man and hence provide deeper meaning to
Confucianism's death perspective.
 The second addresses the Nihilistic Perspective.
Buddhism emphasizes “Three Signs of Being”: Anatta (No Atman or No Self), Anicca
(Impermanence), and Dukkha (suffering or dissatisfaction). Sakyamuni created a brand
new religion after criticizing Hinduism. One of the Hindu thoughts he strongly disagreed
with was the aforementioned Atman. For this reason, he brought up an opposite thought
called Anatman, or No-Atman, which can also be seen as “I am empty,” “Man is empty,”
“Life is empty,” “Dharma is empty,” and “All things are empty.” Every ordinary human
being is formed with the following five components: color; feeling, thinking, moving, and
knowing, therefore it is impossible for such an eternal Atman to exist.
To a universal world, there exists no such man as an earliest creator. Similarly, there exists
no dominant self or soul. Just like the notion that everything or every object is empty,
man's soul or self does not exist, as well; hence, there is no need to talk about BrahmanAtman. Fundamentally speaking, the physical body of man is unreal. It comes from the
void, and it will certainly return back to the void. Life and death are simply "nil to nil" and
"empty to empty" in the end, there is nothing left to think of or fear.
What Confucianism has been advocating is to archive the ultimate freedom realm Nirvana
through the final realization. Nirvana is actually the most thorough Sunyata (emptiness)
after getting rid of the color realm.


As the third we have the Perspective of Transmigration.

Hinduism's Samsara and Confucianism's release of souls from purgatory are the two major
manifestations. 4 Buddhism, in its latter form, accepts the concept of Samsara with a new
and different explanation. It believes that every human being, no matter who he/she is and
what class he/she belongs to, has an equal opportunity for a better next life.
However, whether or not a person can achieve this goal depends on his practice and
kindness. In the original Buddhism, individuals with different Karma in this life Was seen
as obtaining a different next life because of causal retributions. Birth, age, illness, and
death are four miseries; affectionate lives originate from fate and keep on in their endless
cycles; greed and naïveté result in wickedness, and they will be miserably punished. The
4For Hinduism, society consists of four basic classes: Brahman (sacristan), Sardili (royalty), Vaisya (peasant and small
business class), and Sudra (slave). Other classes such as lower class servants or untouchables belong to certain
substandard classes. According to religious doctrine, among all four classes, only the highest class Brahman can have
opportunities to become part of Brahman-Atman, while other classes can only stay in Samsara. Individuals within the
higher classes that have good religious practices might obtain better next lives, while the lowest-class servants do not
even have a chance to reach Samsara. Hinduism believes that every life, including human beings, has a soul, and soul
has an invisible Karma that is determined by affectionate activities. Affectionate souls can transmigrate from one dead
affectionate body to another.
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result of the punishment, in return, will produce another wave of wickedness and causal
retributions. The alternation and repetition of wickedness and causal retributions result in
an endless life-death, death-life, life-life, and death-death circulation.
In general, the concept of life and death can be divided into the following two levels: (1)
the lower level with the current world's "separation between life and death," and (2) the
higher level of a pure world in which the variation involving life and death is really
incredible. Human lives are confined in a life-death world that consists of the so-called
three kingdoms: desire, color, colorlessness, as well as the "six Dao": heaven, human,
Asura, hell, hungry man, and beast. They rotate endlessly like a wheel.


Fourth is the Perspective of Naturalism.

This is mostly demonstrated by Daoism's "let life and death run their own course" and Zen
Buddhism's "life and death are controlled by fate." Different from Daoism as a religion,
Daoism, as a philosophy, encourages nature and inaction. Death is a natural process that
cannot be altered by any wish or power. It should be faced with calm and ease.
Laozi believes:
In looking at the people, we might see that in the space twixt birth and death -- one
third follow life, and one third death, and those who merely pass from birth to death,
constitute also one third of those we see.
The universe is the center of his world, so in the inner world of he who lives within the
Tao there is no place where death can enter.
Coming into life and entering death, the followers of life are three in ten. Those whose life
activity is their death ground are three in ten. Why is this? Because they live life grasping
for its rich taste.
Weapons find no place to receive their sharp edges. Why? Because he has no death-ground.
(Dao De Jing, Ch. 50, Stan Rosenthal's Translation)
Laozi’s concept of "death" is close to the common interpretation. In other words, death is
the final destination of a life. Zhuangzi emphasizes that "death and life are the same state,"
“life and death are a natural phenomenon such as day and night,” and “Dao (the Way) does
not have a beginning and end, but Wu物 (Matter) really has life and death,” “Where there
is birth there must be death; where is death there must be birth,” “Emptiness leaves no
trace; change signifies no form. There is no life or death. Dao coexists with the heaven
and the earth and communicates with both the internal and the external.”
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He regards life and death as the aggregation and dispersion of Qi氣 (vitality): life as the
aggregation of Qi, and death as the dispersion of Qi. For this reason, life is not happy, and
death is not sad. While Zhuangzi was dying, his disciples intended to prepare many things
to be buried with him. When he learned of this, Zhuangzi said, “The heaven and the earth
will be my coffin. The sun and moon will be my jade rings. The stars will be my gems.
Everything in the universe will be buried with me. Don’t I have a complete list already?
Anything else will be redundant” (Zhaungzi, Ch. 33, 579).
The Book of Huainanzi淮南⼦inherits Zhuangzi's views of life and death, and points out
that “ life and death make all things,” and “life is like staying at a place temporarily, and
death is like going home.” Accordingly, the life only comes out of a visible shape of Qi,
and it will return to its invisible realm. An individual's life and death has absolutely no
impact on nature; life does not enhance nature, nor does death.
Liezi 列⼦also believes in a naturalist view of life and death, which is reflected in his
phrase: "The life from those things which have life and death must die, but those things
which produce living things will not end.”
Some Confucian key figures have their own natural life and death views. For example,
Xunzi荀⼦ says: “Life is the death of man; death is the end of man.” He thinks that life
and death cannot go against the rule of nature. In addition, some neo-Confucian scholars
such as Cheng Yi程頤 (1033-1107) and Zhu Xi also treat life and death as a natural
process, so there is no need to be fearful.


The fifth perspective describes the Perspective of Morality.

This is mostly represented by Confucius: "die to preserve morality," "valiant spirit and
martyrdom," "die to achieve virtue", "rather die than surrender", and so on. To Mencius,
the perspective of life and death is built purely on the basis of ethics and morality. Morality
is higher than life itself. Disobeying morality is worse than death.
Some such concepts are expressed through an awe-inspiring righteousness like Laozi's
“People are not afraid of death, why make them fear death?” Zhuge Liang’s 諸葛亮 (181234) “Bend one’s back to a task until one’s dying day,” and Wen Tianxiang’s ⽂天祥
(1236-1283); “No one can live forever; let me die with a loyal heart shining in the pages
of history.”
Li Qingzhao 李清照 (1084-1151) said “One should be a hero among the people during
one’s lifetime, and after death one should also be a hero among the ghosts after one’s
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death,” while Tan Sitong譚嗣同 (1865-1898) observed that “I do not regret my death, I
am really very happy for it,” and Xia Minghan夏明翰 (1900-1928) declared that “A head
being cut does not matter, as long as I have the truth.”
Some people have advocate certain rules based on feudal ethics; examples exhort us to
"rather die of hunger than beg for food", and "it is more important to preserve morals than
to die of hunger." In Chinese traditional culture, there is also a saying that "the civil
officials should die for a remonstrance, and the military generals should die in a fighting"
This perspective is pushed to an extreme by Japanese's Bushido spirit, and became the
spiritual mainstay of the fascistic militarism there.


The sixth category involves the Perspective of Fatality.

As explained by Confucius' student Zixia⼦夏, it is basically represented by the
observation that "life and death are determined by fate, wealth and rank are made by
heaven.” In Chinese Han traditional culture, people generally believe that their own life,
death, happiness, and misfortunes are all pre-defined by fate. The king of hell, or Yama,
determines the answers to questions such as how long one can live; when, where, and how
to die; how long one should stay in hell; what kind of punishment one should suffer; when
one can achieve Samsara; and what fate one will encounter in the next life.


The seventh is the “Perspective of Eternity”.

Daoism's declaration that "flesh becomes a holy body after death" and "live forever" are
its major manifestations. Chinese Daoism may be the only religion to believe that human
beings can become deities and achieve immortality, and therefore escape death. This
thought actually reflects people's fear towards death from a different dimension.


The eighth type of view is the Perspective of Hierarchy.

This is mainly represented by Hinduism's Four Castes and Confucius' status hierarchy.
In ancient China, burial arrangements such as the funeral ceremony, coffin material, grave
size, and even the title of the deceased are all dependent on the deceased’s social class.
According to The Book of Rites: "the death of the emperor can be called Beng崩, the death
of princes can be called Hong薨, the death of high ranking officials can be called Zu卒,
the death of educated people can be called Bulu不祿, and the death of the common people
can be called Si死.”
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The ninth is the Perspective of Contempt for Life.

This happens among ordinary people. Due to their weak mental ability, some cannot face
reality and thereby opt for the negative attitude by escaping from this physical world. 5 In
general, Confucius allows suicide in the service of loyalty, filial duty, morality, and
righteousness, as does Christianity, but Buddhism objects to the idea of suicide.
To Buddhists, suicide is considered a betrayal of their religious doctrine and a result of a
lost, or lacking comprehension. Therefore, those who commit suicide cannot achieve
the realm of nirvana.


The tenth approach is the Perspective of Life Importance.

This is summarized by Confucius when he asks "how can you know death if you do not
know life?" He thinks that one should concentrate on life, not death, as long as one is
alive, and avoid such questions as the next life and soul.


Finally, the eleventh category is the Perspective of the Fear of Death.

Its basic example is when one opts to “drag out an ignoble existence.”
Other examples include “do not even mole crickets and ants want to live, let alone human
beings? and “rather live humbly than die of honor.”
II. Tibetan Tantric Buddhism’s Death View and Funeral Culture
Milarepa, a famous Tibetan poet saint, recites: “My religion is to live—and die—without
regret.” Generally, the religious doctrine of Tibet Buddhism or Lamaism combines
Mahayana Buddhism, Hinayana Buddhism, Exoteric Buddhism, and Tantric Buddhism;
but it considers Tantric Mahayana as its main stream. Early Tibetan Buddhism had
different Sects, such as Red sect, Holy Sect, Flower Sect, White Sect, and so on. It was
dominated later by Geluk (Yellow Sect).
Relevant Tibetan documents, Padmasambhava’s Book of the Dead and Sogyal Rinpoche’s,
The Tibetan Book of Living and Dying provide deep and detailed discussions about death.
Most significantly, The Tibetan Book of the Dead is a guide for the dead and dying. The
first part, called Chikhai Bardo, describes the moment of death; the second part, Chonyid
Bardo, deals with the states which supervene immediately after death; the third part, Sidpa
5This

is especially true in the so-called "super suicide country"--Japan. Japan has one of the world's highest suicide rates,
especially amongst the industrialized nations, and the Japanese government reported the rate for 2006 as being the ninth
highest in the world. In 2009, the number of suicides rose 2 percent to 32,845 exceeding 30,000 for the twelfth straight
year and equating to nearly 26 suicides per 100,000 people. (See The Mainichi Daily News, December 26,
2009.) This amounts to approximately one suicide every 15 minutes. Many cited depression, economic hardships and
job-related concerns, according to the annual report by the National Police Agency.
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Bardo, concerns the onset of the birth instinct and of prenatal events. Rinpoche dedicates
his book “to all beings, living, dying, or dead. For all those who are at this moment going
through the process of dying, may their deaths be peaceful and free of pain or fear.”
(Rinpoche 1992, 366)
From the teachings of Tibetan tantric Buddhism and the two aforementioned documents,
we can delineate the following five aspects of philosophical meanings of death.
II-1. The Ontological Significance of Death
According to Waddell, Buddhism is a highly philosophical religion, and Lamaism, though
deeply tinged with non-Buddhist beliefs, still retains much of the loftier philosophy and
doctrines of Primitive Buddhism and its earlier development. So, we must, in considering
the metaphysical basis of the Lamaist doctrine, glance at the metaphysics of Buddha
himself, as well as that of the Mahayana and later developments.
“And as Buddha’s philosophy is based upon his working theory of the Universe, our
subject will fall conveniently under the headings of (a) Buddha’s Theory of the Universe,
(b) his Metaphysics, and (e) the Metaphysics of the Lamas.” (Waddell 1971, 76) Waddell
points out that the first link of the Ontological Chain begins at the instant when the mortal
envelope is thrown off or changed, that is at “death.” This was termed by Buddha the stage
of Avidya, which literally means “Want of Knowledge.” (Waddell 1971, 113) According
to the legend, when he was very young, Tsongkhapa (1357–1419) was inwardly
propitiating Manujushri. Manujushri is the ultimate reality and a bodhisattva associated
with transcendent wisdom (dharmadhatujnana); his form as the “Destroyer of Death” is
the incarnation of critical genius in its most adamantine form. For him, “The ordinary
world of naïve realism is summed up as ‘death,’ and this genius transcends it to reach the
realm of the ‘deathless,’ enlightenment.” (Thurman 1991, 71-72)
Tibetan Tantric Buddhism emphasizes "causality from original emptiness." This means
that all karma and dharma are from principal and subsidiary causality; it is in itself empty.
It unifies "mystical language," "mystical body," and "mystical consciousness" of the early
Indian Buddhist Tantric religion into a "mystical three-in-one," and changes the Hindu
"unity and identity of Brahman and Atman” to “unity and identity of body and mind.”
In its view, the universe, the natural world, human society, and even Buddha himself are
formalized by the “Dharma of the Big Five Forms”, which covers “Earth,” “Water,”
“Fire,” “Wind” and “emptiness,” and also by the “Dharma of Big Mind,” which is
“Consciousness.”
The first Big Five and the second one together make “Big Six.” The first Big Five include
“reasons,” “causes,” and “original perceptions,” and the second Big One includes
“wisdom,” “effects,” “applying perceptions,” and “self-certification.” The realm of
Dharma of form and the realm of Dharma of mind cannot be separated. Dharma of form
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and Dharma of mind not only control the external world but also penetrate into the internal
world of all people. Life and death of human beings are determined and dominated by
Dharma of form as well as Dharma of mind. Therefore, the human body is dead, but his
or her soul can be liberated in “unity and identity of form and mind.” The human body has
the “external Big Five,” and also the “internal Big Five.” The two “Big Five” sets can
interact with each other. Thus, the mind has the nature of Big Earth, and has inclusivity
for various experiences. The mind has the nature of Big Water, and has continuity and
plasticity. The mind has the nature of Big Fire, and has clarity and sensibility; it has the
nature of Big Wind, and has non-stop activity. Finally, the mind has the nature of Big
Emptiness, and has infinity.
According to Sogyal Rinpoche, the human body is developed by the mind via the “Big
Five”; human beings can understand the external world which is formalized by the Big
Five through the unity and identity of mind and body. In Tibetan teachings, life and death
can be regarded as a whole, and they exist in the essential nature of mind truly and
fundamentally. The mind can be divided into two fundamental states: a cloud level of the
mind and an intrinsic nature of the mind. In the first state, we have birth and death, but in
the second state, we are beyond birth and death. The second can be called the deathless,
the unending nature of the mind. When one knows this deeper mind, one is in many ways
beyond birth and death. When one is not mindful, he must be afraid of death.
Milarepa asserts that in the horror of death he took to the mountains, and meditated on the
uncertainty and the hour of death. Now capturing the fortress of the deathless, the
unending nature of the mind, all fear of death is done and over with. According to
Rinpoche, from the Tibetan Buddhist point of view, we can divide our entire existence into
four continuously interlinked realities:
(1) life,
(2) dying and death,
(3) after death, and
(4) rebirth.
These are “…known as the four bardos: (1) the natural bardo of this life, (2) the painful
bardo of dying, (3) the luminous bardo of dharma, and (4) the karmic bardo of becoming.
By this point you will have enough knowledge to be able to enter confidently the heart of
the book: a comprehensive account, drawn from many different sources, of all of the four
bardos and of all of the different stages of death and dying.”
The bardo teachings show us precisely what will happen if we prepare for death and what
will happen if we do not. (Rinpoche 1992, 12-13) The word “bardo” connotes an
intermediate state between death and the rebirth. Bardo also means different states of
consciousness in life and death. The different bardos address the nature of the human
mind. There are three different states of bardo: dying-death-rebirth.
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In the process of dying, the clear light or the fundamental luminosity is called the bardo of
dharmata. After death, the next state is the bardo of becoming. The bardo of dharmata is
a subtle state of consciousness that only someone who is really trained in the advanced
practice of meditation will become aware of. The bardo of becoming falls before rebirth
in the transition period.
Bardo as a term covers the transition and the intermediate state of death and reincarnation,
or can also be regarded as the continued transformation of a transitional entity between life
and death. Bardo continues to involve the interchangeability of life and death. It is
impossible to achieve enlightenment and salvation without the appearance and function of
the bardo. Bardo offers the chance to achieve transmigration.
From the Tibetan Buddhist ontology of life and death, existence can be divided into four
interrelated and mutually transforming processes, namely: birth, dying, death, after death,
and reincarnation. Thus, these four transitional entities are known as: 1) the natural bardo
of this life; 2) the suffering bardo of dying; 3) the bright bardo of Dharma; and 4) the karma
bardo of getting rebirth. The first is the best stage to meet death in order to grasp the
teachings and employ meditation practice as the way; the second serves to reveal the dying
moment of the Mind, or "the light of the Earth"; the third is the experience of the light
nature of mind, along with accompanying sound, color and light; the fourth is the process
of rebirth and transmigration. In addition, there are two additional bardos: namely, the
dreaming bardo and the meditative bardo. The former is a yoga practice in the night, while
the latter is the practice in the day. In the bardo state, the body is completely abandoned
and does not have any fear of dying, death, and after death. At this time, the "non-body"
cannot be harmed.
People’s fear of life and death, in fact, is based on an illusion, that is to believe there is an
unreal self and an entity of the flesh attached by this “self.” This illusion is the root of all
the suffering. If this illusion cannot be eliminated after death, it will continue to cause
suffering. This is why if people cannot get relief, they will continue to be trapped in the
state of samsara (suffering).
II-2. The Epistemological Significance of Death
“It has been noticed that there is no direct connection between Mahayana epistemology
and the bodhisattva doctrine.” (Thomas 1933, 289) Thurman maintains that Sakya Pandita
(1182–1251) rejects the tendency to relegate logic and epistemological teachings to the
plane of mundane knowledge, and he has clearly linked the understanding of the thought
of Dignaga (480-540) and Dharmakirti (7th century) with the path of liberation. By
contrast, Tsongkahpa says that the contemporary view of logic as being of no use for
liberation shows that such discrimination has persisted. (Thurman 1991, 58)
Waddell maintains that ignorance is the source of all misery. He says that knowledge of
the nature of life is the only true path to emancipation from re-birth or Arhatship; and
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practically the same dogma is formulated in the well-known stanza by Europeans “the
Buddhist Greed.” (Waddell 1971, 133) Rinpoche continues in this line of thought:
“Ignorance will rob us of the basis of the journey to enlightenment, and trap us endlessly
in the realm of illusion, the uncontrolled cycle of birth and death, that ocean of suffering
that we Buddhist call samsara.” (Rinpoche 1992, 14)
For Thurman, the “inner science” of Buddhism is based on a thorough and comprehensive
knowledge of reality, on an already assessed, deep understanding of self and environment.
In other words, it rests on the complete enlightenment of Buddha. “In my examination, the
death view of Tibetan Tantric covers many epistemological issues.” (Thurman 1991b, 55)
Further, while the dark room represents the traditional Buddhist mystical knowing process,
the bright room represents the classic Western empirical knowing process. Visitors who
have experienced two different rooms can sense what Niu Bo’s installation means through
both knowing processes.
Generally, Mahayana Buddhism can be divided into two types: the Exoteric and the
Esoteric.6 In contrast with the exoteric, the esoteric school emphasizes the Three Mystical
Things: the body, the voice, and the mind of the Corporeal Buddha (Tathagate), which are
universal, all things being from this mystical body, all sound from this mystical voice, and
all thought from this mystical mind. All creatures are only individualized parts of the
Corporeal Buddha, but illusion hides their Buddha Nature from them. The esoteric attempts
to realize his Buddha Nature by physical signs and postures, by true words and meditations,
so that “He may enter me and I Him,” which is the self-perfection, self-purification, selftransition, and self-salvation through the mystical understanding of The Vairocana Sutra
and The Diamond Sutra. The three mystical things are associated with the Six Great
Elements, i.e., the mystical body is associated with earth, water, and fire; the mystical voice
with wind and space; and the mystical mind with cognition. The three mystical things are
identical for all the living, so that even the fleshly body born of parents is the Dharmakaya
(Essential body of Buddha). As one of the Esoteric Sects, Tibetan Tantric Buddhism, from
doctrine to practice, emphasizes a very unique mystified form, going between the internal
and the external, spiritual and material, psychological and physical, and magic and natural
powers. Its literature and its arts also fall under the esoteric cloak. For this Buddhism,
vijnana (consciousness) has very many implications; it may refer to wisdom, intelligence,
knowledge, understanding, identification, cognition, perception, learning, intellect, reason,
mind and so on.
For Chinese Buddhism, especially for the Consciousness-only school唯識宗, there are
“Eight Types of Consciousness (vijnana).” These types include (1) "Eye-consciousness or
seeing," (2) "Ear-consciousness or hearing," (3) "Nose-consciousness or smelling," (4)
"Tongue-consciousness or tasting," (5)"Body-consciousness or tactile feeling," (6)"Mind6The

Exoteric is a so-called open school, comprising all the sects of Buddhism, except the esoteric sect. The Esoteric can
be called the closed or Yoga school. Two basic Sutras of the esoteric school are The Vairocana Sutra (The Great Sun
Sutra) and The Diamond Sutra.
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consciousness or conceptualization (cognition)," (7)“Unpurified mind consciousness,” and
(8) “Storehouse consciousness.”
The first five types of consciousness relate to the five senses; the sixth one is a combination
of the perceptual and rational (cognitive) processes; the seventh one contains egoism and
passionate individuality, such as selfish desire and foolish ignorance with which it pollutes
the first six types of consciousness; and the last one is the final source or the fundamental
root of the other seven. These eight interact and transform. Obviously, they have been
applied to develop the Tibetan Tantric death view.
Tibetan Tantric Buddhism contemplates the immediacy of the uncertainty of death. When
one starts to think that death could really happen at any moment, whether today or
tomorrow, we are uncertain as to which will come first. When one starts really looking
into death, one is looking into life itself. When the process of death begins, there is the
outer as well as an inner dissolution of the human body. For Tibetan Buddhism, death is
only a changed form of life. Life continues without interruption and it is always in a
continuous state of change, from death to regeneration.
Shakyamuni (Buddha), founder of Buddhism, created a new religion by criticizing
Hinduism. According to the legend, he, as a young prince, got the "Four Passing Sights":
an aged man, a sick man, a dead man, and a homeless holy man. He realized that nobody
could avoid old age, sickness, and dying. So, he decided to give up his secular life. He
put forward a trilogy “Three Signs of Being” or “Three Marks of Life” to express his basic
ideas. For him, all phenomena experience Anicca (impermanence), Anatta (no self), and
Dukkha (suffering). Human life is Dukkha (unhappiness or dissatisfaction), which has two
causes: ignorance and desire. Ordinary persons are bound by three fetters: passion, hatred,
and stupidity; therefore, we need wisdom and love (or compassion) to break these fetters.
Since common people are ignorant and retain delusions about life and death, they put
themselves into the suffering ocean of samsara (rebirth), and they adopt a confused and
foolish attitude towards life and death. If one wants to be completely free and liberated,
one must achieve the wisdom of Buddha and a deep understanding of the true meaning of
life and death.
"Man is in the flow of life and death because of stupidity, ignorance and darkness……”
This is one of the famous reflections of Padmasambhava. Tibetan Buddhism, like most
Buddhist factions, recognizes that death is a natural, normal, inevitable process of cause
and effect, but also states that it is not an absolute end. It emphasizes the practical
experience of death, and calls for the inner experience of the dying process through
meditation. A gradual dying process is an interruption of life by death in a constant process
of enlightenment; in fact, it is the beginning of the highest state of liberation.
Some eminent monks continue to seek a particular path to enlightenment, to merge their
own inner nature and truth of the void into one. The dying consciousness of dharma
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through death is one of the highest mystical experiences to achieve enlightenment. In fact,
even at a very young age, everyone should face death, and begin to explore the true
meaning and connotation of death. To understand death deeper is to realize salvation
closer. Tsong khapa notes the dissonance between the knowledge that everyone will
eventually die and the universal conviction that “I will not die today.” With such an
attitude, he claims that one will “concern oneself only with the affairs of this life and will
not engage in religious practice.” (Lopez 1997, 423).
The understanding of death enlightens the mind. The process leading to release is the
process of facing death, which constantly relates to one's own nature of mind. If one does
not understand the nature of the mind, or has only daily experiences, surely he will know
nothing about his own death and afterlife. Understanding the nature of the mind is the
deepest understanding of the inner nature of reality.
The truest mind is the complete enlightenment of the Buddha mind, which was passed
down from Buddha, Bodhisattvas, Arhats, and all ancient eminent monks. One must know
this mind of Buddha to achieve the final state of Nirvana. Only when free can the mind
completely abandon the physical body.Bardo experiences are also possible even in one’s
lifetime. In fact, every stage and period of life can be called bardo. Wisdom and ignorance
frequently appear simultaneously in the human mind. One must constantly choose the
wise mind, and freed from death, but if one chooses the foolish mind, he will still be in the
sea of Dukkha (suffering) and Samsara (rebirth). Wisdom is the experience and knowledge
of the light, which is acting in every moment during one’s lifetime. Bardo -- in the dying
process -- will appear in all manifestations of the mind, such as in dreams.
Padmasambhava asks us to repeat the following verses: when the Uncertain Experiencing
of Reality is dawning upon me here, with every thought of fear or terror or awe set aside,
(one should say) “May I recognize whatever [visions] appear, as the reflections of my own
consciousness; May I know them to be of the nature of apparitions in the Bardo. When at
this all-important moment [of opportunity] of achieving a great end, may I not fear the
bands of Peaceful and Wrathful [Deities], my own thought-forms.” (Padmasambhava
1957, 103)
The cognitive methods of understanding life and death greatly depend on the “perspective
of Karma,” which can bring awareness of diversity and complexity. You may regard this
world as paradise; you can also see it as hell. 7
Padmasambhava then suggests: “Let knowledge and mind be a road to verify the
enlightened consciousness, to put my awareness into the void of the original sensation,
7For

example, by six different constraints, the six types of lives would have completely different perceptions: human
beings regard a river as a source of water for drinking and washing; fish sees it as home; gods perceive it as the nectar or
good wine which can bring happiness to them; Asura attributes it to the tears; starved devils treat it as sepsis; prison
ghosts say that it is the melting of the magma. Therefore, we know that all "Perspectives of Karma" are illusory. If so,
what is the reality of life and death? Human beings must be rid this illusion which is accumulative and enhanced from
one generation to another.
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when I leave this flesh body integration; then, I will know it is a temporary illusion."
(Padmasambhava 1957, 284)
In The Tibetan Book of the Dead, Padmasambhava combines "consciousness" and death.
For him, the process of death is actually a "transformation of consciousness.” Accordingly,
if when dying, one is familiar with this state, the wheel of rebirth is stopped and liberation
is instantaneously achieved. However, such spiritual efficiency is so very rare that the
normal mental condition of the dying person is unequal to the supreme feat of holding on
to the state in which the Clear Light shines. There follows a progressive descent into the
lower states of the Bardo existence, and finally rebirth.
Immediately after the first state of Chikhai Bardo comes the second stage, when
consciousness leaves the body and says to itself. “Am I dead, or am I not dead?” without
being able to determine. The believers should apply a method of self-transmigration
through the observation of death, and examine the signs of dying. After doing this, they
should immediately move to the transformation of consciousness, and also memorize this
process, and then they can realize liberation.
After the last breath, the vitality or spiritual power of the dead falls into the wisdom of the
chakras (wheel). The knower of the spirit may understand the fundamental lights. When
this life force or spiritual power is back to the left and right channeling pulse, the bardo
immediately appears. The dead person’s light is shining, its nature is empty, and it reaches
pure consciousness. At this moment, there is neither life nor death, which is the infinite
light of Amitabha.
II-3. The Ethical Significance of Death
For Buddhism, desire or greed is one of the two predominant causes of human suffering.
Karma is one of the most important concepts of Buddhism. There is the “universal karma”
and also the “individual karma.” The former is the nature of human beings, the latter is
"self" with a vastly different personality. Common people normally do not know their
identity, because of greed and ignorance; they regard the false identity as the real identity
that is called "self". For this reason, humans are concerned with the "self" as the final
definition of life and death. What is called life becomes a life of "self "; similarly, what is
called death becomes a death of "self.” This is the reason why the human being cannot be
freed from samsara (rebirth).
In order to be released, individuals must purify their karma, that is, they must eliminate
negative karma or bad karma. As we pass from life to death, we find a continuous process
of rejection of the illusory self and the purification of karma. Padmasambhava claims:
“Now dying has come to me, I will give up all desire and dedication.” According to
Tibetan Buddhism, death with a peaceful mind will stimulate a virtuous seed and a
fortunate rebirth, but death with a disturbed mind will stimulate a non-virtuous seed and
an unfortunate rebirth. D. S. Lopez says: “…the death that Tsong khapa considers is not
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the death of a noble savage or the cultured despiser, but the death that is the end of a life
lived within easy access of the soteric dharma, a life but rarely lived and, once ended,
unlikely to be encountered again.” (Lopez 1997, 423)
II-4. The Esthetic Significance of Death
For the followers of Tibetan Buddhism, the exercise of death in religious practice can
achieve a sense of beauty from the dying process, which can be an extremely wonderful
enjoyment. Passing away (Parinirvana) for eminent lamas is a symbol of the final
liberation or complete awakening from the dirty, ugly world.
Parinirvana originally means "complete quiescence," which implies a release from karma
and samsara. It is synonymous with Nirvana, which is regarded as the highest ideal of
Buddhism. Accordingly, the death of Buddha was called Nirvana.
The followers of Tibetan Buddhism do not celebrate the birthday of the master monks, but
rather they celebrate their “passing away”- - the moment of the most profound
enlightenment.
Buddha-nature is concealed by the flesh; once the body gets abandoned, the Buddha-nature
certainly would be illuminated. This is the realm of the highest truthfulness, goodness,
and beautifulness. For Buddhism, there are Six Paths of Reincarnation or Six Paths of
Rebirth, which is a key concept of the cycle of death and rebirth stemming from Hinduism.
Accordingly, the first is The Realm of Hell; the second is The Realm of Hungry Ghosts;
the third is The Realm of Beasts; the fourth is The Realm of Demons; the fifth is The Realm
of Humans; and the sixth is The Realm of Heaven.
The Realm of Heaven is filled with pleasure; the Deva or deities are powerful; some govern
celestial kingdoms; most live in delightful happiness and splendor; they live for countless
ages, but even the Deva belong to the world of suffering (samsara) -- for their powers blind
them to the world of suffering and fill them with pride -- and thus even the Deva grow old
and die; some say that because their pleasure is greatest, so too is their misery. According
to Tibetan Buddhist sutras, the Realm of Heaven is most beautiful -- there are many gods
living in this place, they are very arrogant, voluptuous, extravagant, and dissipative, but
they never pay attention to moral and religious practice. As a result, when death comes,
their bodies begin to rot. The gods’ wives and concubines fear and despise the ugly dying
process of their husbands; at most, they stand far away and throw flowers to them; and
perhaps they pray for them to be reincarnated as a god again in order to revive the old
scenery. However, all efforts are hopeless and useless, which can only make these gods
more painful, lonely, and ugly until they die completely.
Although the Realm of Heaven seems far from the realm of “direct suffering,” it cannot
help gods get their own authentic nature. Despite being so beautiful, the Realm of Humans
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can only offer a real understanding of authentic nature from Dukkha (suffering), and can
let the spirit be sublimated, and then one can be inspired to realize the ultimate beautiful
light. The “beauty” of death is based on the cognitive truth and moral goodness.
II-5. Logical Significance of Death
More importantly, one of the Tibetan innovations, which probably was started by certain
Buddhist masters and continued by Tsongkhapa, was “the use of the dialectical (prasanga)
type of argumentation even in logical or ethical philosophical realms, instead of the formal,
positive syllogisms that were traditional in India.”
Accordingly, Tsongkhapa concentrated on the logical and epistemological teachings of
Dignaga and Dharmakirti. He memorized “their several thousand verses, devouring their
vast commentarial literature, as well as learning the methods of using the analytic teaching
in forensic debate in the great schools of the Sakyas and Kagyas.” (Thurman 1991, 57-67)
For Buddhism, the twelve-fold chain of causation examines the existence of human beings
as the outcome of a many dimensional process which explains the formation and
transformation of life, death, and rebirth. This law of causality can be applied to determine
the cause of dukkha.
The twelve links are:
1)
2)
3)
4)
5)
6)
7)
8)
9)
10)
11)
12)

Ignorance or Darkness;
Volitional Fabrications;
Consciousness;
Name-and-Form;
Six Senses (the five physical senses and the mind);
Contact;
Feeling, Awareness or Experience;
Craving or Desire;
Clinging;
Becoming;
Birth or rebirth; and
Old Age and Death.

Significantly, the twelve-fold chain of causation establishes the connections between
action (karma), rebirth and causality, and it helps us to understand the wisdom of
deathlessness. In general, Buddhism regards life and death as a whole, two links of a
continuous cycle of cause and effect.
“Death” has Impermanence and multiple dimensions. It is the beginning of another life
form, but also it is a mirror reflecting the overall meaning and significance of life. For the
followers of Tibetan Tantric Buddhism, “death” has different levels and styles. Some
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people die painfully, some die peacefully and quietly, and some die with "the freedom of
movement."
To Tibetan Tantric Buddhists, human consciousness upon death is one of the causes for
the development of a new skandhas (aggregation). Right after the death of a person, a new
one comes into being. This is like the flame of a dying candle; it can serve to light the
flame of another. The consciousness of the new one is a causal continuum from the old
one. Transmigration is the effect of karma.
II-6. Overview of Death
Tsong khapa provides an exposition of how to cultivate the mindfulness of death,
considered within the rubric of “the three roots and the nine branches.” First is
contemplation of the certainty of death. Second is the fact that The Lord of Death will
come and cannot be avoided. Third, our lifespan cannot be prolonged and diminishes
unceasingly. Fourth, there is no time for religious practice. Then, too, contemplation as
to the time of death is uncertain and our lifespan in our world is uncertain.
Moreover, the causes of death are very many and the causes of remaining alive are few.
The time of death is uncertain because the body is very fragile. Contemplation at the time
of death is not of benefit except for religious practice. Friends provide no benefit at the
time of death; neither does wealth nor one’s body. (Lopez 1997, 424)
So Tsong khapa gives us a complete, complex view of death based on metaphysical,
epistemological, and ethical perspectives. The first of the three roots begins with the
consideration of the fact that death cannot be avoided, that no matter who one is or where
one hides or when one lives; death cannot be escaped by strength, by wealth, or through
magic.
The second root is the most important of the three. The first branch stemming from this
root is the fact that our lifespan in this world is indefinite. According to Buddhist
cosmology, the universe consists of four continents surrounding a central mountain. Our
world is the southern continent, called Jambudvipa. In the other three continents, Videha
in the East, Kuru in the north, and Godaniya in the west, lifespan is a definite. However,
in our world lifespan is indefinite. At one point in the far distant past, lifespan on our
“continent” was measureless, but today it is one hundred years. It is gradually decreasing
for us such that eventually the longest life will be but ten years in length. The final root
addresses the benefits of religious practice. “Only religious practice provides a defense
against death.” (Lopez 1997, 425)
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III. Comparisons between Han and Tibetan Funeral Cultures

III-1. Han Funeral Culture
Due to the influences and restrictions of a specific background, the Han practices, for the
majority of the Chinese nation, possesses the following five characteristics of burial:
First, there is “Burial by Earth”. In ancient China, there were originally two different
viewpoints toward souls after death: one of which maintained that the dead physical body
can bind ghost souls. For those with this view, the body was to be quickly rid of in order
to let the ghost souls go to hell. Thus, they preferred methods such as burial by earth, by
water, in the sky, or even by eating them to leave no physical body behind. Mencius
claimed that in ancient times, some people discarded the bodies of their dead parents in
ravines, a kind of burial out in the open. Mozi also mentioned that people in the Yiqu
region in Western Thailand liked to burn the bodies with firewood.
Another viewpoint held that the ghost souls will remain with their bodies after death, so
the bodies should be carefully settled down and preserved with coffins made by different
materials such as wood, jar, or rocks. China during the latter Han period generally accepted
this viewpoint. The perspective rested on the five elements; that earth is the central element
among the five elements of metal, wood, water, fire, and earth.
Ancient Chinese ideology was relatively limited, thinking of the sky as round and the earth
as square. People thought that souls might be raised to the height of the sky while bodies
remained where they lay. The ancient Han belief was that, except for those very few saints
who could attain immortality, all others are destined to go to the nether world. In a sense,
it was natural to them that people would live in this world after birth and live in the nether
world after death.
According to a theory of Daoism, heaven has 36 layers and hell has 18. Ordinary people
will all go to the nether world after death but then they might be treated differently and
have alternate opportunities of being transmigrated. The good can move to higher levels,
but the bad go to lower levels, and the worst will be forced to the 18th level of hell and will
never be reincarnated. In that sense, Daoism promotes burial by earth.
Confucians favor this method as well because their economic ideology is based on
agriculture; they believe that earth is the ultimate source of everything; and they value the
patriarchal clans that stemmed from geographic territories and blood lineage. The method
of burial by fire has also been popular since Buddhism was first introduced to China.
Rulers of the Ming and Qing dynasties banned this method, however, forcing it to decline
gradually. As a result, most Buddhist groups have accepted the burial by earth method. In
Chinese traditional culture, one of the worst curses is "dead without a place to stay".
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There is also the method of “Burial with Luxury”. The Chinese burial culture has been
influenced by various ideological sects, but mostly by that of Confucianism. In general,
Confucius favors burial with luxury. This has been criticized seriously but reasonably by
Moism. In addition, Xunzi荀⼦also opposes the idea of a luxurious burial for a luxurious
rebirth. Confucius stresses etiquette and rite. The Book of Spring and Autumn says: "Li禮
(propriety) is the teaching of Heaven, the justice of Earth, and the practices of People".
To Confucians, this rite should exist anytime, anywhere, for all people. Confucius
maintains that during a person’s lifetime, it is important to follow Li (propriety); after
death, the burial and the memorial are also to follow Li. Both etiquette and ritual
ceremonies are of great importance. They are time-consuming, and they call for expensive
arrangements in the whole process of funeral and burial. The rules apply to both emperors
and ordinary people.
These etiquette and rite ceremonies include more than twenty different steps such as final
valediction, shower, obituaries, filial meals, soul recall, crying the spirit, and funeral lamps.
In the distant past, people emphasized that "when a parent dies, the children should go into
mourning for three years." Therefore, the three-year sacrificial ceremony is divided into
the small style and the big style, in which the former takes one year while the later takes
two years. The Book of Rites defines the funeral rules and regulations exactly and
systematically. During the Tang Dynasty funeral activities required that children are
banned from attending any weddings or entertainment without wearing their filial clothes.
The offenders are considered to be anti-filial, which is one of the ten listed evil behaviors.
If someone gives birth to a child during this period, the person will face a one-year
sentence.
One interesting and important criterion of the luxurious burial is the coffin and outer coffin.
The coffin is the final resting place of the deceased and the outer coffin is used to protect
the coffin. The Book of Changes claims that in ancient times the dead were buried in the
wild, and it is reported that later sages changed this by using coffins. According to some
historical records, tile coffins prevailed during times of early antiquity, such as those
represented by Yao 堯 and Shun舜.
Back in the Xia dynasty, people used to lay bricks around a coffin. The coffin material
was gradually changed to wood during the Shang dynasty. The rank of the coffin is
determined by the rank of the deceased. It is said that the rank of emperor is the highest - level four; dukes or princesses under an emperor -- level three; senior officials -- level
two, and literati and officialdom -- level one. "The grave tells the richness levels" is a very
serious phrase among the Han nationality.
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A grave is specifically built for the peace of the deceased. A tomb is a projecting label or
symbol in front of the grave. Based on historical records, the ancient deceased in YinShang times had only tombs. Graves emerged gradually after the Zhou dynasty, but the
specifics of the graves were determined by the deceased's ranks: graves of the nobility were
built as a hillock; other officials' graves were Feng (Sealing).
Graves and tombs only are not enough in the Han tradition. The family members must
plant trees, set up a tombstone, even a memorial gateway and rooms, and they must burn
paper currency specifically made for the deceased to show their respect and to assure that
the deceased live comfortably in another world. The custom of burial by luxury was
blindly respected by everyone, from emperor to ordinary people. All wanted to possess a
private and designated graveyard before they died. Extreme examples can be found at the
imperial graves of different Chinese dynasties: the 13 emperors’ graveyards in the Ming
Dynasty extend to 156 li (78 km) long; the dimension of the Qing Dong Ling in Hebei
Zunhua 遵化contains 125 x 20 square km. Any economic and productive activities were
absolutely forbidden within these areas, which resulted in a huge waste of resources.
The custom is still respected by ordinary people, but on a much smaller scale. The size of
an acceptable grave is usually three by two square meters. People believe that whatever
they enjoy in this life can continue after death. Therefore, the more luxurious the funerals
and burials are, the more beneficial to the deceased. The results are a vast waste of
productive lands, and of human, material, and financial resources spent on building these
cemeteries and ancillary facilities. Additionally, many valuable and precious objects are
buried with the dead, and thus wasted; plus, there is time spent uselessly on extensive
funeral ceremonies and after-death mourning, which impacts the family's normal life and
career. Finally, there is the use of different after-death technical arrangements among
different ranks, including make-up, clothing, and anti-rot applications. Funerals and
burials are an especially heavy burden on the poor.
Many sad stories, for instance, are told of those who have to sell themselves to bury their
father or mother appropriately, as can be seen from ancient Chinese literature.
Finally, there is the issue of “Burial with Family Ancestry.” The most important concept
in Chinese Han traditional patriarchal culture is "ancestry". This concept is actually a type
of divinization of the feudal clan authority. "Ancestry", as an idol of "ancestry worship",
can bless and protect the continuity of the family's younger generations. "Ancestry"
involves the family's blood relationships, financial relationships, each family member's
status, honorable and respectable relationships, plus the origin, spread, evolution, and
extension of these many relationships. "Ancestry" uses a fixed surname as a symbol of
generation extension.
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Accordingly, an "ancestry grave" is the most important concept in Han traditional burial
culture. The ancestry's graveyard is the gathering place for all generations. The level of
its size, scale, location, and maintenance directly reflects the status of the family's younger
generations. The attitude of descendants towards the ancestry grave also is a token of their
fundamental filial pieties.
Based on the Han tradition, the first thing done when a person becomes rich is to rebuild
or repair his ancestry's grave. The worst humiliation to anyone is a digging out of his
ancestry's grave. The ancestry grave and its ancillary facilities become to many Chinese
an intersection between traditional and worldly cultures. They convey a series of rules in
funeral, burial, and sacrificial ceremonies, and they therefore provide a direct guidance to
different utilitarian relationships such as blood lineage, honorability and respectability, and
family seniority. An American scholar pointed out sharply that all aspects of Chinese
traditional culture, especially the burial fashions, are shadowed under the ancestry.
Next, there is the concept of “Burial with a Whole Body.” The Chinese Han traditional
culture believes that one's body and hair comes from heaven and parents, so neither can or
should be damaged. One of the worst possible deaths is to separate the head from the body.
According to a superstitious tale, the dead with broken parts results in a broken soul, hence
cannot be transmigrated. There has been an important custom: if a deceased, for some
reason, is missing certain part(s) of the body, his family members have to pay for an
experienced craftsman to fix it with wood or porcelain or other materials in order to bury
him with a whole body.
Finally, there is a belief concerning “Returning the Body Home.” An important issue in
the Chinese Han funeral culture is that “Falling leaves finally return to their roots.” This
means a "return home after death." One's body should be returned to one's homeland no
matter where he passes away. Otherwise, his soul cannot achieve peace and be
transmigrated.
III-2. Tibetan Funeral Culture
Tibetan burial customs are almost directly opposite to these Han customs.
Here we find different perspectives and practices.
A first concerns the Celestial Burial. Opposite to the earth burial of the Han Chinese,
Tibetan burial culture promotes celestial burial. As a matter of fact, in early Tibetan
history, the royal and nobles used earth burial. With the advent of Buddhism, however,
their burial method was gradually changed. Because of the dual influences of Tibetan
spirituality and Buddhism, plus certain specific cultural and geographical conditions,
celestial burial gradually became the most important burial method in Tibet.
A second difference involves the perspective of Burial at Ease. Compared with earth
burial, it is impractical to have a luxurious celestial burial. Celestial burial need not waste
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any fixed piece of land for the deceased; secondly, it need not waste any human, material,
and financial resources to build a tangible graveyard; thirdly, it need not waste any valuable
objects to be buried with the dead; fourthly, all the technical procedures, despite the rank
of the deceased, are the same and simplistic in nature; and lastly, its burial ceremony is not
at all complicated and tedious.
A third difference is the Tibetan view on the Extermination of the Body. Opposite to Han
burial culture's "perspective of whole body," Tibetan celestial burial culture promotes the
extermination of the deceased's body. The more complete the better. The whole purpose
of the celestial burial operator is to assure that every piece of the body gets eaten up and
consumed by flying eagles. Any remains mean that the soul has not yet become rid of the
bounds of the body, and it needs to be helped by the lama's ceremony of transmigration.
Fourth, we find a difference in the Tibetan perspective of Non-Ancestry. In Tibetan
culture, except for certain nobles, ordinary Tibetans do not have inherited surnames. As a
result, they do not make divine their own family ancestries as the Chinese do. Finally, the
perspective of Local Burial differs from that of the Chinese. In Tibetan culture, there is no
such sense as a "return home after death." Since the ultimate purpose of the burial is to let
the soul rise to heaven, and since heaven is enormous, there is no need to have to return
the body to a specified homeland.
Thus, a comparison of Han and Tibetan burial cultures shows that the former possesses
man-made, utilitarian, and heavy material constraints, while the latter contains natural,
unconventional, and plain, spiritual tendencies.
III-3. The Practical Meaning of the Death View of Tibetan Tantric as Shown in the
Practice of Celestial Burial
Any burial culture and its associated death perspectives are tied to its nation's natural
existing conditions, patterns of economic activities, and its corresponding world and
religious outlooks. The adoption and practice of a certain burial method is also a result of
a long-term psychological adaptation.
The Tibetan nation, whose members live on the world's rooftop all their lives, can be
considered a nation that is closes to the vault of heaven. Due to its vast and open plateau,
the plain and unsophisticated agricultural and grazing activities, and the area’s poor and
difficult living conditions, the Tibetans gradually evolved to their own unique burial
cultural and death perspective.
A popular Tibetan fairytale says that the graves of all seven kings were originally in
heaven, not on the ground. This is because their bodies were unified with heaven once
they were dismembered. That fairytale became the dream of many people. Additionally,
the symbol of Tibet is a white lion who occupies the peak of the highest mountain in the
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world; the Tibetans consider eagles, which live in mountains, to be the most divine animal.
This type of folklore lays a foundation for the method here called the celestial burial.
Tibetans today and in the past have widely accept this burial method. The only people
who are not qualified for such burial are criminals; their bodies are usually thrown into a
river instead. American scholar R. A. Stein conducted some research on the origin of the
Tibetan celestial burial. He thinks that the Iranians once practiced celestial burial, so did
Zoroastrians in the Alexander the Great period. However, he was uncertain whether they
had any influence on Tibet.
According to records from the Tang Dynasty (618-907), there were three burial methods
in India at that time: fire, celestial, and water. Therefore, because of Tibet's geographic
closeness to India, its celestial burial culture could have been influential. Tibetan
Buddhism adapted some indigenous religious rites which include the worship of heaven,
earth, wood, water, snow, and all natural objects, especially all the deities and souls that
are around mountains and rivers. The Tibetan indigenous religion believed that heaven is
the utmost limit, rising from the ground and the underground. These three realms can only
be reached and occupied by deities and souls. The sun, moon, and stars are deities of light,
who can raise souls to heaven. For this reason, indigenous religion believers have paid
more special attention to worshipping heaven, and all their relevant rites and ceremonies
are designed to unite heaven, earth, and human beings.
Tibetan indigenous religion originally had diverse burial forms and these included using
earthen or jar burials, ground burials, and celestial burials. The belief was, and remains,
that the deceased's soul can rise to heaven once the body gets completely devoured by
eagles or other animals. This local religion has heavily influenced Tibetan customs. In a
sense, Tibet's celestial burial and its death perspective are based on both Tibetan Tantric
Buddhism and the indigenous religion.
Tibetans generally believe that souls have to be completely separated from their tangible
bodies before they can rise to heaven. How can this separation occur? One of the most
important procedures is to dismember the body, break the parts into pieces, and let them
disappear thoroughly.
Tibet's celestial burial is different from burial in the wild as practiced during the ancient
Han period in China or by others such as those from Inner Mongolia. In a sense, open
burial is a crude and shoddy copy of the celestial burial, while the celestial burial is a more
sophisticated and delicate format of open burial. Burial in the open involves placing the
whole body on the open ground and let animals and birds consume it. The whole process
can be long and some remains may be left there for a long time.
Tibet's celestial burial overcomes these flaws and combines the mysterious with a quick
and efficient procedure. Compared to burial by fire, cremation, it is more beneficial to the
environment. Fire burial is more hygienic, more economic, and saves more land resources
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than earth burial, but it could cause air pollution during the burning process. The
placement of ash is another problem. Based on some studies, scattering ashes in rivers and
lakes may contaminate water resources and aquatics.
In Han areas of China, the deceased's ashes need to be buried in a grave, so the burial
method actually becomes a combination of fire and earth. Two mediums are needed to
exterminate the tangible body and raise the soul to heaven thoroughly: celestial burial
specialists and eagles. Celestial burial specialists are trained professionals and are familiar
with the structures of the human skeleton systems. They can dismember all pieces of a
body with a knife professionally, mix them with Tibetan butter and glutinous rice cake,
and place them on a celestial burial platform to feed eagles. Eagles, who are worshipped
by the Tibetans as a symbol of divinity, are long accustomed to this "feeding" method.
Homeless dogs will clean up all the remains after the process.
The objective outcomes of the celestial burial methods found in Tibet are that death (1)
becomes a certain transformation of two existing objects: a broken body and eagles'
organic excreta; (2) offers the most beneficial burial format for environmental protection;
and (3) becomes a most inexpensive burial format.
There are different kinds of prejudices or biases manifested against the celestial burial: one
may be described fairly as discrimination – that the celestial burial is considered to be
uncivilized, brutal, benighted, and backwards; another is that the burial ceremonies have
been seen as a monstrous and unusual phenomenon or tourist attraction; a third is that the
ceremonies are tolerated and protected by local government mainly to comply with policies
involving minority rights. The simple subjective desire of the celestial burial culture is to
rise to heaven, while its objective result is to return to nature in a most thorough, most
unconventional, and most natural fashion. In a democratic nation, burial method is every
individual's free choice under certain rules. Of course, celestial burial requires some
natural preconditions such as a vast and open plateau similar to Tibet. In a sense, if we
leave aside cultural prejudices, psychological barriers, geographic limits, and some
technical specifics, celestial burial might be considered as the most reasonable and most
beneficial to human development of all burial methods.
Original Buddhism rejects the doctrine of reincarnation and the transmigration process or
movement of birth-death-rebirth from one life to another. Two key critiques of Hinduism
by Śākyamuni are the ideas of anatta which means no atman,” “no self” or “no soul,” and
anicca which means “impermanence” or “constant changeability.” For this reason, since
“there are no souls,” it is impossible to produce the “reincarnation of souls” from this life
to the next life. Normally, reincarnation means the transmigration of the soul from one
body to another after death. Interesting enough, later, both Han Buddhism and Tibetan
Buddhism emphasize transmigration without the “irreducible soul.”
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Conclusion
Although both Han and Tibetan belong to the same state and share a long-standing
historical relationship with a certain overlap between the two geographic areas, they
obviously have very different cultural traditions. These two traditions show absolutely
opposite characteristics in terms of their burial cultures. We may use the following
diagram to compare Han and Tibetan death views.

Traditionally, both “death views” and “funeral cultures” of the Han and Tibetan people are
based on the doctrine of mystical transmigration. They emphasize:
1) Transmigrated rebirth from this life to the next involves the process of birth-deathrebirth;
2) Transmigrated rebirth is mystical, fatalistic, determined and retributive;
3) Transmigrated rebirth is the transformation of the evolving consciousness from an
old personality to a new one with certain mystical connections;
4) Transmigrated rebirth is a continuous mind-state of human spirituality; and
5) Transmigrated rebirth is the process of a person from one birth to another without
a fixed reality of permanency.
However, there are certain important distinctions between the Han and Tibetan people that
can be summarized as follows:
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1) The former advocates “transmigrated humanism and super-humanism,” which
focuses on the dead person’s social positions, social functions, and social
relationships in this life and the next, while the latter believes in “transmigrated
naturalism and supernaturalism,” which pays more attention to the relationship
between the dead person with the natural being and supernatural being;
2) The former advocates the notion that the soul or spirit can be separated and
detached from the body, and denies an intermediate state, but asserts that
incarnation is immediate. By contradistinction, the latter believes in the notion of
bardo -- an intermediate state;
3) The former advocates the reincarnation of the soul with a permanent identity of
self, using a mixed view drawn from a combination of Confucianism, Daoism, and
Buddhism; but the latter believes in “transmigrated rebirth” rather than
“reincarnation”;
4) The former advocates a more empirical self-consciousness; the latter believes in a
more metaphysical self-consciousness; and
5) The former advocates a more pragmatic, realistic, petitionary, and superstitious
transmigration; but the latter believes in a more spiritual, romantic, meditational,
and religious transmigration.
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Development and Its Implications for the Indian Social System:
A WV3 Case Study of Jotirao Phule
Thom Wolf
wolft@andrews.edu
Abstract
Recognizing that many social maladies stem from religious origins, a proposal is made to
see societies as “culture trees” in order to intellectually frame and to practically approach
development for mobilizing change. A vocabulary is introduced to visualize a culture as
a distinctive lifezone which occupies geographical space.
“WV3” designates a cultural matrix composed of a worldvoice (luminary mentor of
adoration), worldview (lens mindset of analysis), and worldvenue (lifestyle mazeway of
attitudes-actions). Conceptually, a culture tree is an interrelated social system of
worldvoice roots, worldview shoots, and worldvenue fruits.
Proposals by Ambedkar, Marx, and Gandhi are noted; a case study of India’s father of
social revolution, Jotirao Phule, is delineated. Phule’s activist voice is used to describe
India’s WV3 Culture Tree, its spiritual mentor roots, systemic mindset shoots, and social
mazeway fruits.
Keywords
WV3, worldvoice, worldview, worldvenue, culture tree, spiritual mentor roots, systemic
mindset shoots, social mazeway fruits, social maladies, Jotirao Phule.
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By Nepal’s National Census of 2011 statistics, Hindus (81.3%), Buddhists (9%), HinduBuddhist-animists Kirant/Yumaists (3%), and Muslims (4.4%), constitute 97.7% of Nepal.
The remaining 2.3% are Christians (1.4%) and Others (.9%) (National Population and
Housing Census 2011). NIRN [National Inter-Religious Network, Nepal] is an umbrella
network of faith-based organizations in the country. NIRN engages Hindu, Buddhist and
Muslim leaders, representing some 98% of Nepali population, to play a key role in bringing
social reform, since they are among the leading religions in the country.
Nepal, the world’s only officially Hindu nation until 2008, is addressing a problem which
Sangeet Sangrula locates as “social maladies… stemming from religious origin.” Sangrula
draws attention to efforts of the Government of Nepal and NIRN to diminish “various social
evils prevalent in the Nepali society in the name of religious belief, tradition and culture”
(Sangrula 2014; and see Thapliyal, 2014; Wolf 2012a; Roche & Mehta 2014; Gellner 2007,
1823-1828; Milikan 2009; Upadhyay 2013, 65-78; Jensen & Mandozai 2014, 3-96).
Nepal’s NIRN initiative and Sangrula’s framing offer a most helpful expression for
considering society as a culture tree, and specifically, for discussing development and its
implications for India’s social system. For, as B. Upreti, director, South Asia Studies
Centre, University of Rajasthan, reminds us, “Religion is a major binding factor between
India and Nepal” and as a Hindu kingdom, Nepal has been “the farthest place in the north
where Hindu culture is dominant. It is on account of reverence towards a Hindu monarch
that the king of Nepal had been accorded privileges in India. For instance, in the temple of
Puri, other than priests of the temple, the king of Nepal alone had the exclusive right to
enter the innermost sanctuary of Lord Jagannath and offer worship” (Upreti 2014, 8, 1-22:
Wolf, T. 2012d).
In Nepal, “superstition and harmful social practices in the three religions are widespread.
So, the role of the leaders of these religions is really crucial for social transformation,”
explains Narendra Pandey of NIRN. Identified maladies include child marriage, castebased discrimination, violence against women, and witchcraft, as well as dowry,
marginalization of widows, polygamy, Chaupadi (excluding women from participating in
normal family activities during their menstrual period), and the traditions of Ghumto facecovering, Deuki and Jhuma (Hussain 2011; Gaestel 2013; Das 2014; Kapoor 2014; Mahto
2012).
Deuki and Jhuma traditions involve selling and/or dedicating young girls to Hindu temple
deities (Deuki) or to Buddhist monasteries (Jhuma) as a sacrifice to recover health, bear a
son, or other accomplishments (Basnet 2012; Custom 2013; Paudel 2011). These beliefs
and behaviors are what Edgerton, Martin-Gorski, Afshari, Sutton, Edgell, and others call
“maladaptive practices” – entrenched practices which harm a society’s members (Edgerton
1992, 144, 65-74, 101-104, 202-209; Edgerton 2005; Martin-Gorski 2002; Afshari 2001;
Sutton 2005, 35-43; Edgell 2013; Wolf 2012e).
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How can we intellectually frame and
practically approach development in a social
system in order to mobilize change? My
proposal is to see societies as “cultural trees”
(Wolf 2012e, 17-29).

Number 74, Spring 2016
SOCIETY as a CULTURE
FRUITS

SHOOTS

A Culture Tree is a cultural matrix, a lifezone
system of Roots (worldvoice), Shoots
ROOTS
(worldview), and Fruits (worldvenue). I will
draw on the vision and vocabulary of
Mahatma Phule to explore India as a Culture
Tree, a social space, a geo lifezone of
identifiable and system-distinctive Roots (worldvoice), Shoots (worldview), and Fruits
(worldvenue).
CULTURAL MENTORSHIP: Ambedkar, Marx, Gandhi and Phule Proposals
Dr. Ambedkar (d.1956), with Marx (d.1883), Gandhi (d.1948), and Phule (d.1890), form a
wide window of world-class leaders during the crucial hundred-years womb-window of
modern India (1848-1948). Each of them grappled with the core issue of development and
its implications for India’s social system, the persistently progress-resistant and religiouslysanctioned traditions that comprehensively shaped India, proposing divergent and
“multiple modernities” (Eisenstadt 2002; Devare 2011; Wolf 2007a).

K. Ilaiah informs us, that it was especially Ambedkar who conceptualized a comprehensive
program of liberation for India – a development schema that included the political,
economic, social, and spiritual. In comparing Ambedkar, Marx, and Gandhi, Ilaiah clarifies
that “Karl Marx thought of only social, economic and political liberation but left the
question of spiritual liberation untouched. Gandhi thought of social, political and spiritual
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liberation but completely ignored the problem of economic liberation of the people” (Ilaiah
2004, 38; Rao 1993, 17-33. On the deification of Lenin, especially within Russian
Marxism, see Stalin 1924; Velikanova 1996; Tumarkin 1997; Dreeze 2013).
Ilaiah also keenly observes that, in contrast to Marx and Gandhi, only Ambedkar “worked
out a comprehensive scheme of liberation – social, political, economic and spiritual.”
Ilaiah’s conclusion: “Only Ambedkar thought about all the four processes of liberation.
Therein lies his greatness” (Ilaiah 2004, 38; Massey 2003).
Therein also is the greatness of Ambedkar’s intellectual and social mentor, Jotirao Phule.
Phule was the only person other-than-and-before Ambedkar who so fully thought through
the needed changes for Indian developmental transformation in the inclusive dimensions
of the political, economic, social, and spiritual. Therefore, what K. Rao writes about
Ambedkar can equally be said of Phule: “He advocates a religious revolution as an essential
prelude to a social revolution, which, in its turn, is a prelude to a political revolution” (Rao
1993, 26; Ambedkar 1946).
P. Metha, Director of the Centre for Policy Research, New Delhi, has taught law at Harvard,
New York University, and Jawarhalal Nehru University. He provides a Phule-Ambedkar
opposite. For Metha gives a formula for an incomplete revolution: “India was one of the
few societies where a political revolution preceded a social one,” leaving a classic “society
of inequality” intact, so that “in all our social and political relationships, procedures, habits
of thought, patterns of conduct,” even in contemporary India, “the influence of inequality
is palpable.”
Metha credits his 21st-century observations about the pundit-based Indian Hindu society to
Rousseau’s 18th-century critique of the priest-based French Catholic society. Historically,
both France and India experienced political revolution before social revolution. Also,
France and India are contrasted to prophetic-based American Protestant society where the
social revolution preceded the political revolution (Metha 2003, 35-57; Rousseau 1755;
Brinton 1965; Shain 1999).
Thus Metha observes, the cultural result is that the fabric of the Indian social system
remains pervasively dominated by the four common psychic characteristics of
“inegalitarian societies”: (1) fierce competition for dominance, (2) abject servility, (3)
volatile violence (to announce one’s power and worth), and (4) routine humiliating
discrimination (Mehta 2003, 51).
It is significant then that along with (but before) Ambedkar and Gandhi, Phule fully
understood the life lesson that India’s future would always include, and even be based on,
a spiritual solution. That is what Boettke, Berger, Harrison, Inglehart, Welzel, Yale
University’s ‘Spiritual Capital Initiative,’ and others refer to as “cultural capital” or
“spiritual capital” (Boettke 2011, 29-39; Harrison 2011, 15-28; Berger 2011, 1-14; Berger
& Redding 2011; Harrison 2013; Inglehart & Welzel 2005; Yale 2014). For Phule,
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however, the cultural base for a transformed India lay neither in Gandhi’s Brahmanism nor
in Ambedkar’s Buddhism (Parekh 2001; Chowdhury 2006; Wolf 2009). Instead, Phule saw
the future of a progress-prone India flourishing only in the cultural mentorship of Baliraja,
whose “great teaching is, ‘Do to others what you would have them do to you’.”
Only that root teaching, Phule argued, would uproot the caste tree and grow a society where
“the code of proper conduct” would be “judge others as you would judge yourself” (Phule
2002, 236, 232; Phule 2002, 73-83, 97-99, 235-236; Despande 2002, 9-11; Wolf 2007;
Wolf 2011a). Thus Jotirao Phule, who described India from Pune in the middle of the
generation of Karl Marx, Abraham Lincoln, Charles Darwin, and Sir Syed Ahmad Khan,
stands as a breathtaking conceptualizer for a new kind of India even today (McPherson
2009; Blackburn & Dunaevskaya 2011; Baum 1988; Troll [1979] 2013; Hasan 2006;
Barzun 1981).
WV3: A World voice|World view|World venue Cultural Matrix
Jotirao Phule (1827-1890), recognized father of Indian social revolution, was one of India’s
first systematic theorists of caste. While remembered in Maharashtra, Phule’s voice has
been more muted beyond Maharashtra. Internationally, the writings of O’Hanlon, Omvedt,
Jaffrelot, and others, led the way for the rehabilitation of Phule’s contemporary voice
(O’Hanlon [1985] 2002); Omvedt 1976; Omvedt 2008; Jaffrelot 1996).
Nationally, perhaps no one has projected Phule into the public eye in a physical way more
than Uttar Pradesh’s Chief Minister Mayawati, through her grand “statues drama” of
enormous monuments, statues, and memorial parks chocked with elephant overlords of
carvings of Buddha, Kanshi Ram (and herself), Dr. Ambedkar, and Phule. According to
sociologist Shiv Visvanathan, Mayawati’s clear intent was “to create an alternate idea of
history – one that cannot be easily erased” (Ahmad 2008, 90-92; Sharma 2011).
I credit my prolonged exposure to Phule to be the activating vector for what I have called
the WV3 cultural matrixes of the major geographical lifezones of the planet. An outcome
of that traffic point led to a look at Phule through his own words (Wolf 2008; Wolf 2010d,
22-24) and a sociological study of the “500 years history lesson” comparing Nepal and
Switzerland (Wolf 2012c, 58-62). The various WV3 cultural matrixes or social systems
common to human life on our planet are systems characterized by three dynamic, but not
disconnected, dimensions.
Those cultural system dynamics I am designating as “WV3”: worldvoice, worldview, and
worldvenue (Wolf 2012e, 17-29; Silveira 2008):
 Worldvoice is the virtuous person, the model person of the culture.
 Worldview is the set of intellectual precepts, the comprehensive way of perceiving
reality that flows from the prototype person.
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Worldvenue is the daily set of social pathways, the social life system of everyday
customs and behaviors which flow from the worldvoice person and the worldview
precepts.

Thus a cultural matrix is recognized by its distinctive dimensions of origination, incubation,
and manifestation of its particular WV3: worldvoice adoration, worldview analysis, and
worldvenue avenues.
In everyday discourse such as Phule’s, the three dimensions of a society’s WV3 can be
highlighted by asking three questions: Who? How? What?
 For the WV3 worldvoice: Whom do you listen to?
 For the WV3 worldview: How do you look at things?
 For the WV3 worldvenue: What do you leave off or lift up?
A society’s worldvoice is its mentor, the luminary authority. A society’s worldview is its
mindset, the lens of analysis. And a society’s worldvenue is its mazeway, the lifestyle of
attitudes-actions.
S. Amin, Global History: A View from the South (2011, 12-49) uses a different vocabulary,
but gives an insightful discussion on “distinct tributary ‘cultural areas’” in parallel
existence, each civilizational system with its own peculiar nature and particular trajectories.
He is clear that each geo-located life system is identifiable by its own distinctive universal
ideology – a religion based on universal values, an intellectual incubation, and a
recognizable communal crystallization. Alongside economist Amin’s Marxist-Muslim
articulation, global ethicist H. Küng (1993), religion professor S. Prothero (2010), historian
N. Ferguson (2010), and sociologists Eisenstadt (1986) and Stark (2007), provide
complimentary voices in the interdisciplinary conversation about worldvoices, worldviews,
and worldvenues.
WV3 CULTURE TREE: A Culture Tree of Roots | Shoots | Fruits
For a clarifying metaphor, think of a cultural matrix as a WV3 Tree. When you see culture
as a tree, it becomes clear that every WV3 Culture Tree produces its own lifezone in
character with its internally generated roots, shoots, and fruits. In other words, each cultural
tree produces its own worldvenue fruits, its mazeway practices, social behaviors. But those
fruits grow from that society’s supporting cultural worldview shoots, its mindset
perspective. And those systemic beliefs are organically related to the underlying
worldvoice roots, the model person, that culture’s spiritual benchmark person. If, for
instance, a society’s model luminary is divinely devious, it can be anticipated to generate a
compatible corruption-justifying mindset lens, which in turn feeds and sanctions a social
lifestyle mazeway of corrupt practices (Jost & Hunyady 2002; Wolf 2012d).
Take for example India and the 15% factor, wherein 85% of government allotments are
eaten by corruption. S. Visvanathan and others argue for “the necessity of corruption,” but
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S. Bhalla disagrees. By corruption, 85% of India Government designated funds for the poor
do not reach the poor. From the Subsidy Bill 2011-12’s Rs73,000 crore dispersed via the
Public Distribution System (PDS), 50% reached government shops; and from PDS shops,
40% of the poor received no subsidy. The net effect: of every Rs100, only Rs15 reached
the poor.
Even so, to Bhalla, the “social malady” or “maladaptive behavior” centers not on crops,
calories, cash, or compassion, but on corruption, so that “poverty elimination” must
“maximize governance and reduce corruption” (Visvanathan 2012; Bayer 2014; Bhalla
2014).
Prime Minister Narendra Modi has been publicly pointed: “The biggest issue [of India] is
trust. Why do we not trust our fellow countrymen?” In the words of Aakar Patel, India is
“a nation based on distrust” (Patel 2014; and see Ernst & Young 2013). Of such a situation,
Chetan Bhagat asserts, “Corruption is a way of life in India. Our society respects power,
not excellence or integrity. Sure, such societies can function. However, they don’t progress
much” (Bhagat 2012).
That is, each culture tree’s particular cultural matrix tends either to release-and-enable or
restrict-and-inhibit its people (Eisenstadt 1986; Harrison 2013). The WV3 culture paradigm
graphed is:

In some ways, the fact that geo lifezones locate the cultural WV3 various and varying earth
orchards – those ways of life planted in history and still living parallel lives around the
planet – is nothing new. G. W. F. Hegel (1770-1831) saw world history as the unfolding
of “three main principles” or “patterns”: the Asian (including Chinese and Indian), the
Middle Eastern (Islamic monotheism “coupled with unrestrained arbitrariness”), and the
Western European (“the Christian… the highest principle of all”). Hegel observed that
those “patterns… which are spiritual forms, are also natural entities. Accordingly, the
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various patterns they assume appear to coexist indifferently in space, i.e., to exist
perennially” (Hegel quoted in Guha 2002, 32).
Researchers from different disciplines have identified six-to-nine-or-so geo lifezones in
pre-modern and modern times. For example, J. Abu-Lughod analyzed eight intense circular
overlapping zones in the pre-modern world-system; Samuel Huntington suggested six or
seven cultures entering the 21st century; S. Amin, seven or eight; R. Inglehart and C.
Welzel’s 2005-2008 World Value Survey Cultural Map clusters the world by nine cultural
(not geographical) neighbors; and Freedman and McClymond map five historical cultural
river basins.
While I see eight global WV3 cultural trees, most can rather readily recognize and largely
agree on a fairly basic handful of the major lifeways on our planet. Designated by their
root luminaries, the eight geo lifezones are the WV3 culture trees of Shaman, Confucius,
Shiva, Buddha, Jesus, Pope, Mohammad, and Self (Abu-Lughod 1989; Huntington 1996;
Amin 2011; Ingehart & Welzel 2005; Freedman & McClymond 2001; Wolf 2012a; Wolf
2012f).
Jotirao Phule’s endurance and exceptional significance is that he addressed the issue of
India as a whole, as a cultural system, a WV3 matrix. G. P. Deshpande explains, “Phule’s
canvas was broad, his sweep majestic. He identified and theorized the most important
questions of his time – religion, the varna system, ritualism, language, literature, British
rule, mythology, the gender question, the conditions of production in agriculture, the lot of
the peasantry” and “no other Indian figure of the 19th century comes to mind who displayed
this sort of range” (Despande 2002, 20; Wolf, T. 2012b).
But it must be emphasized that Phule was an activist, not an academic. His personal
engagement is obvious, his vocabulary was bold, and his comments were blunt, at times
belligerent. Even Phule’s close associates Lokhande and Bhalerao reacted to Farmer’s
Whipcord as too “kadak” (too hard, vitriolic). Lokhande himself said it was “vazvipeksha
phajil (overstated beyond necessity)” (Phule 2002, 11).
Perhaps Lokhande and Bhalerao had a point. But certainly no one ever mistook Phule’s
pathos-filled voice for the poor, oppressed, and humiliated; his public opposition to the
matrix of misery from the hegemonic culture; or his piercing intellectual analysis of causes
and effects. I say this in advance, for the documentation I present here is, to say the least,
not expressed in the tone or the voice regularly encountered in academic dialogues.
Nevertheless, such is the actual framing of Phule, and (probably) such is the reason for his
original and continuing impact.
For example, Phule’s own picture-of-choice for India’s traditional social system was that
of a “prison,” “the age-old prison house,” “this slavery system,” not of a Culture Tree as
employed here (Despande 2002, 21; Phule 2002, 44, 98-99). Using Phule’s picture for a
moment, think of the world’s life-houses as constructed by the craft of a virtuous few – and
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they do not build their life neighborhoods the same. Phule observed and commented on
both pleasant houses and prison houses.
In that metaphor, like the nursery rhyme “This is the house that Jack built,” each
geographical region’s lifespace has its own distinctive pattern of spiritual meaning,
systemic mindset, and social mazeway. As a result, living in the pagoda patterns of Buddha
is a distinctly different life experience from the mosque modes of Muhammad (Berzin
2014; Goucher, LeGuin, & Walton 1998; Wolf 2010e). Or, the South Asian Indian caste
house of Brahma mythology, Vishnu jurisprudence, and Shiva linga spirituality stands a
world apart from the Western Euro-American church house of Socrates rationality, Caesar
jurisprudence, and Jesus spirituality (Kakar & Kakar 2007; Madan 1979, 64-251;
Stevenson & Haberman 2012; Thakur 1969; Braunthal 1979; Nelson 2010; Shain, 1996).
And of course there is the 20th century house-of-horrors that Karl built: that toxic spiritualintellectual-social matrix cocktail of the Marx master prototype, the Communist
worldview, and the Gulag prison house, which created the same oppressive lifeneighborhood everywhere it spread (Wolf 2012a, 17-29; Courtois 1999). But everywhere,
“This is the house that _____ built” is obvious to ordinary people on the street, and those
obvious differences drive global immigration toward cultural pleasant house nations.
Here, I will integrate Phule’s prison-house/slavery-system image with that of the
WV3Culture Tree. Using the WV3 framework, Mahatma Phule’s themes are clear.
MAHATMA JOTIRAO PHULE: A WV3 CASE STUDY
ROOTS: The Worldvoice Mentor of Phule’s India
Taittiriya Brahmana II.8.9.6 (ca. 450 bce) says, “The Brahman was the wood: Brahman
the tree from which they shaped heaven and earth” (Taittiriya Brahmana 2011). That root,
the worldvoice luminary of South Asia’s WV3, was accurately located by Phule in what he
called the “earthborn gods, the Brahmins… certain groups of individuals who are called
super-sacred and indeed are worshipped as gods on earth”. As the worldvoice mentor, their
collective voice has directed the India cultural system “for many centuries past” – for
“probably more than 3,000 years.” That root-voice Phule describes with precision: “The
Brahmin is styled the Lord of the Universe, even equal to the God himself. He is to be
worshipped, served and respected by all. A Brahmin can do no wrong” (Phule 2002, 28,230,
31, 27, 29; Wolf 2012d).
In Phule’s systemic thinking, then, what India is, she owes to the prototype person, the
person of cultural virtù, the Brahmin. The Brahmin is the root, the spiritual luminary, of
the WV3 Chaturvarna lifezone spread geographically across South Asia.
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SHOOTS: The Worldvoice Mindset of Phule’s India
The worldview lens by which those of India “generally view men and things” are “Brahmin
spectacles.” The character of those “spectacles” Phule delineated in detail. It is not a neutral
description, but it is Phule’s own voice; phrase upon phrase he piled up. It is a litany of
disdain, a distaste born from what Phule discerned was the intent of that mentored way of
seeing things: “Innumerable Bhut writers, with the selfsame objects as those of Manu and
others of his class, added from time to time to the existing mass of legends, the idle
phantasies of their own brain, and palmed them off upon the ignorant masses as of Divine
inspiration, or as the acts of the Deity himself” (Phule 2002, 31-32; Tripathi 2014).
The goal of the Brahmin hegemony, Phule wrote, was “domination.” “To achieve this
devious goal,” he argues, “they created the fraudulent rigmarole of the caste system and
wrote several books to legitimize the caste system.” In fact, to Phule’s thinking, “Their
main object in fabricating these falsehoods was to dupe the minds of the ignorant and to
rivet firmly on them the chains of perpetual bondage and slavery which their selfishness
and cunning had forged” (Phule 1991, 29, 45, 30).
Thus the spectacles’ power grew over time, magnifying misery to the Shudra and Atishudra
masses. To Phule, it was “a mass of specious fiction,” so that the masses themselves “still
remain ignorant and captive in the mental slavery which the Brahmans have perpetuated
through their books” (Phule 1991, 30, 45), ignorant of their basic human rights, captive to
brahmanic hierarchical rites.
Finally, Phule often piled up multiple descriptors around the triad of “magic” | “mantras” |
“Manu”, with a special place reserved for Manu-related literature. To Phule, the lens of the
Earthborn Gods produced a comprehensive view, a systemic mindset perspective. A
sampling from Slavery reveals that prevailing mindset as one of “magic,” “black magic,”
or “Brahman black magic”; often described by Phule as “all manner of ghosts and creatures
and…mumbo-jumbo and magic”.
He assigns an entire section of Slavery to the exposure of what he calls Vedic magical
incantations, the power of magic, being possessed by spirits, and “telling the beads” -rosary beads and the recitation of sacred words. Phule’s location of magic at the cultural
worldview core appears accurate, considering representative texts from the Arthrva-veda,
the fourth Veda (Arthrva-veda 2014). Thus, Phule railed against Arthrvavada’s shatkarmas
| the six magic mantra formulas: Shanthi |to subside, for healing or banishing negative
things; Vashya|to attract, a love spell; Sthambhana|to stop, a hex; Vidhveshana |to
separate, freezing objects and people, Ucchatana |to send away, making two people
enemies, and Maarana|to destroy, for killing – all without anybody being able to diagnose
or identify how it happened – which formed the sap of the culture tree (Phule 1991, 71-73).
All told, Phule considered such a package to be a cohesive unit. Those intellectual shoots,
to Phule, conveyed the worldvoice which instructed all the castes and was responsible for
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“poisoning their minds against each other,” compiled from “books such tas smrutis,
shastras, puranas, samhitas” (Phule 2002, 71-73; with Phule 1991, 32-35). And for Phule,
those “Brahman spectacles” (the “mass of incredible fiction…found in the books of the
Brahmins”) were the cultural lens of analysis, the worldview shoots, which grew vigorously
from the roots of Manu and Manusmriti. Thus, with very non-neutral terms, Phule
described the “fraudulent tales from the Bhagawata and rigmarole of the Vedic
incantations,” a wide, numerous assembly of “spurious religious books of the bhats,” which
he summarized as “fraudulent make-believe stories concocted by the Brahmans.”
To Phule’s thinking, then, those worldview “arguments” formed the shoots of India’s WV3:
the stories and interlocking-and-reinforcing ways of viewing everything from people to
plants to planets; from cosmos to conception to caste to cremation – a thick grove of
mantras, magic, myths, and manipulations. After Phule says, “Now I will explain a little,”
he provides 30 WV3 examples (Phule 1991, 127, with 123-130; Parry 2004, 79-106). It
was precisely those “arguments”, Phule railed, which were firmly “imprinted” and
“implanted” in the secluded minds and social mazeways of the illiterate and uneducated
Shudra and Atishudra masses (Phule 1991, 32, 28, 74, 38; Phule 2002a,119). On this point
Phule was kadak.
FRUITS: The Worldvenue Mazeway of Phule’s India
What were the fruits, the social results and reinforcements, of such roots and shoots?
“Thraldom” was Phule’s one-word definition, a “system of slavery.” And Phule allowed
no one to mistake his evaluation about that “age-old prison house” social system:
“To this system of selfish superstition and bigotry, we are to attribute the stagnation and all
the evils under which India has been groaning for many centuries past” (Phule 2002a, 31,
31, 99, 31). At one point Phule profiled “this system” by some eight recognizable
worldvenue attributes of civil lifestyle attitudes-actions: (1) “they do not know they are
human,” (2) they do not know “what their rights are,” (3) “they have worshipped stone and
metal idols, cows, and snakes, and plants, and treated them as gods,” (4) “the farmers do
not have the power of balanced thought,” (5) they “believe in all manner of ghosts and
creatures,” (6) they “practice all manner of mumbo-jumbo and magic,” (7) they “waste their
own money,” (8) “they lose their lives, too, because they do not believe in medicine, but
turn to shamans and magicians” (Phule 2002a, 170-171).
The educational fruits of the system had been cultivated and continued by perpetual
isolation and by prohibitive exclusion. “From the prisons of the Brahmins,” by Phule’s
reckoning, the Shudras “were like a prisoner who has been imprisoned for a long time and
desperately looks forward to the day when he will be set free…because 1/10th of the total
population, the Brahmans, had deprived 9/10ths of the people of strength, intelligence,
knowledge, skill and courage in matters of religion and state [worldvenue], hiding behind
their scheming religion [worldvoice] and on the strength of their pens [worldview].”
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In other words, the everyday social lifestyle attitudes-actions of such a WV3 matrix – the
fruits eaten by Phule’s generation – had been (1) perfected over an extended period of time,
which allowed the system to remain and increase, and was (2) adamant about the
prohibition of education to 90% of the population (Phule 1991, 44, 151). Of this social
worldvenue profile, Phule concludes that “they (i.e., people) are tethered from all sides”
(Phule 2002a, 170-171).
Phule felt that he himself was fair. Certainly he was insightful. First, he said, “Anyone who
will consider well the whole history of Brahmin domination in India, and the thralldom
under which it has restrained the people even up to the present day, will agree with us. [It
is the] tyranny by which India has been so long governed” (Phule 1991, 31).
Second, Phule repeated the question of how such a WV3 matrix with obvious maladaptive
metrics could be maintained. The question: How could the farmers be exploited for so
long? Phule’s answer: By the strict prohibition of education. At his street-fighter best, in
Cultivator’s Whipcord, Phule puts it like this: “How is it that the farmers continue to be
ignorant and are looted till today? My reply is that in the ancient times, the moment Arya
bhat brahmanas began to rule this country, they totally prohibited education for their subject
Shudra farmers and for thousands of years, they looted them as they willed” (Phule 2002a,
128; Wolf 2011).
Third, completing the picture of his Maharashtra WV3 culture tree, Phule in Slavery
concludes: “They strictly prohibited education of the Shudras and made strict rules about
their books like the Manusamhita.”
To Phule, this strict prohibition of education had a built-in benefit: “Keeping the Shudras
illiterate also enabled them (i.e., leaders) to make whatever changes in their books they
wanted to suit their interests.” And to make sure every reader felt the sting that all this was
not simply by benign neglect, in Whipcord Phule emphasized that the cultural noneducation motif was not a shriveled but a full fruit: “This knowledge and education the
ancestors of the Brahmins shut tight by prohibiting it in their selfish books.” For Phule had
come to clearly see that, while some societies had been passive towards, and others
neglectful of, education of the masses, the Brahmin worldvoice and its caste worldview had
a prominent and mandated worldvenue cultural distinctive: “they totally prohibited
education.” “And now, even though they speak sweetly to all the farmers,” Phule
concluded that still “they avoid educating the farmer” (Phule 1991, 73, 73; Phule 2002a,
175, 169), thus providing for the poor a tree without shade.
But Jotirao and Savitribai provided just such a shade for the children of Pune under the
Baliraja Tree, founding in 1848, the first-ever Indian-originated school to educate Shudras
and Atishudra children, including the girl child:
The key social benefit was the practice of learning for all, a concept unthinkable and
forbidden in the Brahmin system. There, learning was only for forward caste persons,
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specifically for Brahmin caste males. But Baliraja radically reached to teach and share all
learning with all persons: backward caste, those without caste, and even – if it could be
conceived – for females.
In Baliraja, Savitribai found a luminary with a liberating voice, a person of virtue
unimaginable…an uncommon educational worldvenue where education [was] universally
available, child sensitive, intellectually critical, and socially reforming (Wolf 2011, 87-88;
Phule 2002a, 128).
With the above in mind, then, from Phule’s writings his WV3 Culture Tree of India might
be constructed as follows:

CONCLUSION
In WV3 terms, Phule saw his India as a whole. In his indigenous 19th century vocabulary,
Phule:
 located the worldvoice in the Brahmins (“mythological legends” by “earthborn
gods”),
 found the worldview to be consistently Manu-compatible (“Brahmin spectacles,”
“books to legitimize the caste system”), and
 surveyed the worldvenue as everywhere an everyday experience of a caste-codedand-conducted geo lifezone (“a prison house”, “this system… under which India
has been groaning for many centuries past”, “the chains of slavery… many customs
traditionally handed down to us”).
Phule concluded that such a “system of despotism and priestcraft” “can never create social
unity,” and “till a true unity is established, there will be no progress in this country” (Phule
2002a, 176, 178).
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Thus, the WV3 matrix, viewing a society as a WV3 culture tree, has presented a metaphor
and a theoretical model for cross-disciplinary exploration. Initial dialogues in India and
South Asia, Central Asia, the Gulf States, Europe, the USA, Canada, and South America
have demonstrated international interest. Also, the picture of Roots | Shoots | Fruits, paired
with the perspective of worldvoice | worldview | worldvenue appears to form a good and
fruitful meeting ground for persons of widely different backgrounds and life experiences.
It is hoped that further consideration, critique, and collaboration will correct weaknesses
and errors, strengthen the core insights, and open new explorations in different disciplines.
Persistent issues being addressed by South Asian nations, illustrated here from Nepal and
India, have provided case study examples. Historically, Mahatma Jotirao Phule’s has
provided a 19thcentury comparative sociology reading of his own indigenous ground
realities.
Phule’s writings might also be engaged for his WV3 prescriptions: how to change the
current reigning cultural matrix. For Phule wanted not just to change his geo life system,
but yearned especially to exchange that system. As G. P. Despande, Jawaharlal Nehru
University, concludes, Phule argues for “a monotheistic, humane, and benevolent system.
That we as a people have not yet succeeded in doing this, demonstrates the relevance of
Phule” (Despande 2002, 226).
Surely then, the current concern of Nepal and others throughout South Asia over “social
maladies stemming from religious origin” and the compassionate and compelling voice of
Phule regarding India’s geo lifezone, offer all of us rich starting points to benefit in practical
ways from the conversation on development and its implications for the Indian social
system. ▪
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The Signs of the Time: With or Without Post-Modernism?
Theodor Damian
This essay starts from Charles Taylor's idea about the world's self possession, and analyzes
childhood and maturity as two distinct phases in the history of our civilization. He
embraces this idea in order to propose the periodization of this history not into three
sections—i.e., pre-modernism, modernism, and post-modernism—but only into two—premodernism and modernism. The argument is biblical. The essay takes as the point of
departure the Pauline expression "the fulfillment of time" (Galatians 4, 4) and the parable
of the prodigal son.
Commenting on the new book by Charles Taylor, A Secular Age, Wilfred M. McClay spoke
of the need of a mature humanity that would eventually have evolved into the phase of selfpossession (“Uncomfortable Unbelief” in First Things, Nr. 183, May 2008, p. 35). In other
words, the state of self-possession would indicate the coming of age of humankind.
Dietrich Bonhoeffer already declared in his time that humankind had reached adulthood.1
If by “adulthood” we understand the term to mean the entering into maturity, then the
Hitlerist and Communist holocausts would have some kind of explanation: When you
become adult, in a sense, you are just coming out of the phase of terribilism that precedes
adulthood and whose reminiscences can still be found in the new phase.
On the other hand, adulthood does not mean complete maturity. In this case the following
question arises: If humankind needed so many millennia to come of age, how many more
millennia will adulthood last, and then, after becoming mature, how many millennia would
characterize the old-age phase? Evidently, still another question arises here as well: In how
many millennia would humankind die, and how could one imagine a death that would last
millennia?
If we understand Bonheoffer’s expression in the sense of maturity, then the question about
the two holocausts and other catastrophes of the last century is posed with more stringency.
It would be interesting to have a debate on this issue in the context of the definitions given
to modernism and post-modernism and in the context of the periodization of our recent
history.
I do not subscribe to what I consider the artificial distinction between modern/modernism,
on the one hand, and post-modern/post-modernism on the other hand. Yet if postmodernism, as an epoch which is apparently our time now, is understood as a recuperation
of pre-modern values and a new understanding, interpretation and application of them (as

1
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Constantin V. Negoita, for example, writes2), then this means that humanity already long
ago reached maturity and that modernism represented only an “exit from the natural,” from
the normal, from a way of being. Consequently then, post-modernism would mean a
coming back to normal.
Following André Malraux, Negoita is right when he considers the recuperation of religious
values as the most important sign of the coming back to the pre-modern, evidently in a
different context from several and essential points of view: epistemological, experiential,
hermeneutic, etc. This discussion framework seems fit to allow me to propose an alltogether new theory and a serious reflection topic regarding periodizations and definitions
of the pre-modern, modern, and post-modern categories.
The theory starts from two key elements, both biblical, and which, if combined, shed a new
light on the history of humanity in its pre-modern and modern periods. These elements are:
the Pauline expression (“the fulfillment of time”) and the parable of the prodigal son, much
endeared by philosopher Constantin Noica.3
The expression “the fulfillment of time” (Galatians 4, 4) has received many different
interpretations. I propose here the following one: Jesus Christ came into the world at the
fulfillment of time, that is to say when humanity was no longer in its phase of childhood.
Nor was humanity in the phase of adolescence, but at least in the one of adulthood, if not,
even better, that of maturity, a phase in which the world was capable of understanding the
divine teaching revealed by Him.
The Fathers of the Church, Irenaeus of Lugdunum amongst them, considered that at the
time of the primordial fall, man was in the state of childhood; that is why obedience was
an imperative, and an absolutely vital issue. In this case, the entire time until Jesus Christ’s
coming into the world was a time of childhood, young adulthood, a time of growth, of
preparation for the great event that was going to happen: the incarnation of the Divine
Logos in history.
Just as in some traditions, cultural and/or religious, coming into adulthood is an event
marked by the ritual of passage for which a long preparation is necessary, and that is
awaited impatiently by both the subjects of the ritual and those around them; the same thing
happens at the fulfillment of time. This was the moment when, after the waiting and
preparation that took place in advance, something new happened. It happened just because
the time was right (kairos).
Thus the incarnation of the Divine Logos in history represents a passage ritual of
humanity—humanity’s stepping from one phase into the other. Logically speaking, if
2
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humanity would not have reached the necessary stage when it was able to understand the
culminant revelations of God in Christ, this coming would have happened at a later time.
Ewert Cousins calls this period of Jesus’ coming, including the five centuries that preceded
it (which I consider to have been the passage ritual for humanity), the second great axial
period of human civilization.4 In this case, humanity reached adulthood not when Dietrich
Bonhoeffer said, but it happened when Paul spoke of the “fulfillment of time.”
It is from this time on, from Christ's coming into the world, that one can speak of premodernism, according to some periodizations. As any historical period and as any period
in human life, it has its own incrementa atque decrementa (growth and decay).
Now I am moving on to the second key element of my new theory: the parable of the
prodigal son.
Right from the beginning one has to specify that in the biblical sense, the prodigal son
represents not only a person but also the whole world. Consequently the type of relations
and their evolution in the story refer not only to the personal relation of the human subject
to God, but also to the relation between the world and God.
The problem of the prodigal son is that he had a phase of errance, of estrangement, while
everything was okay with him both before the departure and after the return. The phase of
errance has to be seen as a deviation from the normal, natural, regular order of things. That
is the reason why, when he was in the ultimate depth of suffering in his errance, we are
told that “he came back into himself,” into who he used to be, into the regular order of
being. This period of errance, I propose, corresponds to what is generally called the
modern phase in human history, which means the period that begins with the French
Revolution and lasts until the time of the fall of the Communist regimes in Eastern Europe.
Just as the prodigal son suddenly abandoned the traditional values of his family and of his
own history, so Enlightenment, Darwinism, Marxism and other movements, philosophies
and mentalities tried with sustained effort to throw away the traditional values of their own
history, the one in which they had appeared, starting with the most important of them all,
religion, which they targeted throughout this time. Yet, the intense process of
secularization that those movements initiated is small and short compared with the time
that preceded it, just as in the case of the prodigal son, the time of estrangement was shorter
that the one spent in the normal order of things in his father’s home.
It is noteworthy to remark that what brought the son back to normal was the suffering he
experienced in the ultimate level of human misery, a direct consequence of having
abandoned his father’s home, of having separated himself from his own history. By the
4
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same token, our modern secularized history is one which through two holocausts—Hitlerist
and Communist—experienced the ultimate level of human degradation, inflicting the
deepest suffering possible to imagine upon human society. Yet it is exactly this suffering
that represents the point of departure for the son’s return back to normal, as if from hell he
is coming back onto the earth, as if the experience of death brings him to resurrection.
Likewise, in the case of modernism, the two great sufferings became themselves the points
of departure for a new type of conscientization, which led to the coming back to normal or
to the coming into the self (the authentic self which was deserted), which means the coming
to resurrection.
Now one might ask the question: if post-modernism is a return to pre-modernism, which is
a reprise of the old existential line over the accidental abyss of the time of errance, do we
still have to divide history into three periods, or is it sufficient to divide it only into two:
“pre-modern”—until the second great axial epoch, which culminates with the incarnation
of the Divine Logos in History—and “modern”—from Jesus Christ to the present time?
If we consider the fact that Christ came into the world at the fulfillment of time, when
humanity reached its maturity phase, and if at the present time we have not yet entered the
phase of death, extinction, but are still in the phase of maturity, which—based on the human
paradigm—is the longest one, then we can justifiably agree that we are finding ourselves
in the period of modernism in this new understanding.
Some philosophers, on the other hand, speak of the present time as being “post-human.” If
we accept this idea, it implies that we are finding ourselves in the final phase of the history
of humankind, and thus, indeed in a third and last period. But what does “post-human”
mean? If the expression refers to the abolition of the human and its replacement with the
machine, as N. Berdiaev observed,5 then we are facing a certain state of things. Yet the
question still remains: what is the maximal point of this abolition, what exactly does it
consist of, and how do we know that we are there?
If the expression refers to the “human” only, in the sense of what happens strictly in human
interpersonal relations, then we are faced with a different state of things. The machine can
be imagined as replacing the human, but that does not necessarily mean that man will
become a beast to his or her fellow man, a sort of homo homini lupus.
Ideally, man should be a homo hominis Deus (man being a god to man) or at least a homo
hominis homo (man being a man to man) for those around him. American philosopher
Abraham Heschel wrote that what makes man a human being is not the being but the being

5
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human.6 Something similar is mentioned by a Romanian proverb: "To be great is no
wonder, to be truly human is the big achievement."
Thus if we are finding ourselves in the third phase, the final one of the history of
humankind, that of death, it is not clear yet.
We need clearer criteria in order to be able to read “the signs of the time.” If we think of
André Malraux’s prophecy regarding the state of religion in the twenty-first century ("The
twenty-first century will be religious or it will not be"), if we notice that religion did not
disappear and that the world is still in place and if, on the contrary, we are correct in noticing
a recuperation of religious values, an already evident return to religion, even at this
beginning of the twenty-first century, one would have reason to believe and to hope that
humanity is not (yet) on its death bed.
Coming back to Wilfred M. McClay’s declaration that a mature humanity can possess itself,
as if this feat is something positive, a big question mark arises: what exactly would
humankind in a state of self-possession mean?
Of course, one connotation of the expression refers to the independence characteristic of
the age of maturity. Children are dependent. They do not possess themselves. It is others
who possess them. Yet, when one is old, it is the same. The Scripture says: “When you
will be old, someone else will put the belt on you and will take you where you do not want”
(John 21, 18). Thus, maturity, through its specific independence, leads to self-possession.
You are in control of yourself, of your own destiny.
Yet if we place this idea in a theological context, in the context of religious values
mentioned above, the expression takes on a negative connotation. When we say
“independence,” what do we mean? Independence from what? Of man from man? That is
not possible. Man is “condemned” to communion, to inter-dependence. "No man is an
island," the proverb says. Man is created in God’s image, the tri-une God, Christian
theology says.
Man’s independence from man would lead to the drama of the prodigal son who,
considering that he had become adult and mature and that he had the right to ask for his
part of the family possessions, asks for it and gets it, probably just because he had become
mature. What followed after that is well-known.
Man’s independence from man also leads to the drama of individualism generated by the
philosophies of the Enlightenment. It is this type of individualism that, according to Robert
Bellah and his colleagues, is at the root of all major crises of the twentieth century.7
6
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If we move from the idea of man’s independence from man to that of man’s independence
from God, the consequence is not at all better. If the prodigal son’s father from the parable
is God, and this is the sense in which the story was told, and if the prodigal son is the world,
then man’s distancing from God, his independence at this level, leads implicitly to the
drama told in the parable.
Thus, if we are referring to the modern period with the Enlightenment and all the other
secularizing movements that characterized it, if we have in view the individualism and the
other consequences of the anthropocentric philosophies that eliminated God from man’s
life, the ensuing drama is the same as in the case of man’s independence from man, if not
worse. What followed are catastrophic tragedies, as those of the two aforementioned
holocausts.
In both cases, God was thrown out of history and man took His place. In Nietzschean
terms, God is dead and He was killed by man. Man, this incorrigible usurper, selfproclaimed destructor, as Cioran calls him,8 takes God’s place, but soon, in that place which
is not his, he finds himself inadequate, and it is from here that starts his suffering that ends
in suicide.
Let me go back to the previous question: independence from what or from whom? Isn’t this
type of independence exactly the opposite: not a sign of maturity but of immaturity?
Would not the idea of human freedom conjugated with human inter-dependency and with
dependency on God, as Christian theology promotes, be the best and true solution to this
impasse?
In terms of self-possession, the fundamental question arises: Is it good that man possesses
himself? As Erich Fromm writes, whatever man possesses man destroys.9 Cioran calls man
a self-proclaimed destructor. This is the sense in which Karl Barth wrote that before God
man cannot but die.10
The idea that man destroys what he possesses is present in the story of the prodigal son
also: “Father give me my part of all possessions.” He wanted to be sure of being the sole
possessor of them, and he destroyed them, destroying himself.
The same thing, yet in a different form, happened in Hitlerism and Marxism: man believed
he had the right to possess others and trampled them under his feet, destroying their dignity,
the human condition itself.
8
Emile Cioran, The Fall into Time, transl. from French by Richard Howard, Quadrangle Books, Chicago,
1970, p. 42.
9
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according to St. Theodore of Studion, The Edwin Mellen Press, New York, 2002, p. 3.
10
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If the twenty-first century will be religious, then the maturity of humankind will not be
characterized by self-possession. Rather, man will accept and follow the existential
Trinitarian paradigm in as much as possible at a human level, and follow the paradigm of
an existence put in the service of others with love and respect as offered by the divine Logos
incarnated in history.
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Peopling of the Western Hemisphere
Norman C. Rothman
Ncrothman@aol.com
Introduction
The issue of the arrival of human beings in the western hemisphere has become a matter of
debate and even controversy among anthropologists, historians, biologists, geologists, and
scholars from other fields in recent years. The areas of disagreement include dating, routes
of migration, sources of migrant population, methods of verification, and reliability of
instruments. At this time, there is not complete unanimity in regard to interpretation.
This paper will discuss various theories and hypotheses (theories where there is insufficient
verification) and concentrate on four separate interpretations which in turn can include subsets in terms of emphasis. The first is the formerly predominant and still prominent
Beringian theory of settlement which posits that the formerly linked areas of Northeast Asia
and Northwest North America formed a pathway for migration (actually it is now realized
it was two way street).
It is felt that during the last ice age when the glaciers receded beginning about 18,000 B.P.
(this is a term for “before present” and includes years formerly identified as B.C.E./B.C.
and C.E./A.D.) and concluding about 10,500 B.P. a land mass appeared. Before warming
temperatures led to rising seas which submerged this land bridge which is called the Bering
Strait, the initial warming temperatures encouraged peoples to cross into North America
into what is Alaska.1 A subset to this interpretation, is the ice-free corridor thesis, which
maintains that the migration of the first peoples into the western hemisphere was facilitated
after a stay in Beringia (the longevity of the stay is open to differing views) into interior
Canada and the United States by an ice-free corridor that appeared between two ice fields
that dominated much of eastern and western North America respectively.2
It is postulated that these migrants were nomadic hunters who pursued mammoths and other
large animals and smaller game in this corridor and settled along the route between 13,000
and 10,500 B.P. The anthropological correlation has termed this the Clovis culture theory
as many of the artifacts and tools identified with Beringian sites defined as Northeast
Siberia, the current Bering Straits or Seas, and Northwest Alaska are found in this site in
New Mexico.3 The original variant that this was a source of dispersal for North America
has since been modified as other sites in areas of Pennsylvania and Virginia have been
found of equal or older vintage. Therefore correlation is now delimited into the so-called
Clovis and Pre-Clovis theories in regard to original settlement.4
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During the past two decades, another interpretation has arisen to challenge the Beringia/icefree corridor/Clovis interpretation. This is the coastal route theory which indicates that the
West Coast was free from ice longer and earlier than the interior and therefore it would
have been easier to settle and move along the west coast earlier and for longer periods.
Earlier nomadic peoples with basic boat technology and fishing skills would have found an
easier path at least before the seas rose.5 A related sub-set of this interpretation is the kelp
school. This school maintains that a rich ecological environment of both fish and
vegetation including clustered seaweed or kelp made it much easier to maintain a
continuous presence in North and South America along the coasts.
The anthropological counterpart to the coastal highway/kelp school is the Monte Verde
school after artifacts found at a southern Chile site nearly two decades ago in which carbondating indicates an earlier antiquity than Clovis of at least 15,000 B.P.(possible older at an
adjacent site called Monte Verde II).6 Since that time, a series of sites including caves in
Oregon, the Channel Islands off California, Central and South America especially coastal
Peru have been uncovered which indicate a presence of human beings perhaps dating to
16,000 B.P.7
There are a number of theories which emphasize continuous trans-Pacific travel throughout
the centuries. Since these theories place such a high priority on maritime technology, the
time limit can stretch to as early as 40,000 years ago to 35,000 B.P. and can also involve
two way Trans-Pacific travels. The original Papuan population is believed to have arrived
in what is now internal New Guinea and aboriginal Australia as long ago as 40,000 years
ago via maritime travel. The Austronesian population travelled by sea from South China
to Taiwan to a huge geographical area from Madagascar on the west to Easter Island on the
east (basically from off the coast of Africa to off the coast of South America).8
This theory has three sub-sets of interpretation based on geology and meteorology. The
North Pacific variant looks at the narrowing of the north Pacific between northern Japan,
especially the formerly Japanese island chain of the Kuril Islands, and northeast Alaska
particularly the extensive island chain of the Aleutians and based on photographic evidence
maintains that before the seas arose after 10,500 B.P., islands connecting the two were
above water. (We should recall that for a brief period of time the Japanese did occupy the
two western-most Aleutian Islands of Attu and Kiska in 1942/1943 during World War II).9
Another sub-set of Trans-Pacific interpretation which may be more tenuous is the central
Pacific theory which advocates that the Jomon culture which dominated Japan before the
ancestral Japanese population arrived after 10,000-15,000 B.P., and has links to both the
Ryukyu Islands (Okinawa and neighboring islands) and particularly the Ainu culture of
Hokkaido may have exported its culture to North America. It is alleged to have done this
via ocean currents especially the black or Kurusawa current to the West Coast of Canada
and the United States (the Haida Indians of British Columbia and the Alaskan panhandle
are said to show some linkage with Jomon artifacts).10 Historically, there are reports of
Japanese ships being washed up on the California coast.11
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The most famous variant of the Trans-Pacific interpretation is the Polynesia linkage
advanced by Thor Heyerdahl is his famous Kon Tiki expedition of 1947 (re-popularized is
the recent Icelandic movie) that advances the argument that because of similarity of food
products and domesticated animals as well as marine technology, South Americas could
have populated Pacific Islands.12
However, it can be argued in the other direction that the Polynesian branch of the
Austronesian grouping were great seafarers. They populated Malaya, the Philippines,
Indonesia, and Pacific islands only being resisted by the interior Papuan/Melanesian
population of New Guinea which had advanced beyond the hunting gathering stage and the
aboriginals of Australia whose arid environment was not conducive to Austronesian
settlement. They populated much of the Pacific from Hawaii in the north to New Zealand
in the south between 2,000 and 1,000 years before present.13 There have even been some
studies which show similarity of blood ties between Amazonian Indians and Papuans.
However, we should understand that the period before Neolithic times, 100,000 to 20,000
B. P., is often called the Mesolithic period in which the races or divisions of man continued
to evolve and some groupings such as the Papuans/Melanesians evolve from a mixture of
pre-homo sapiens and homo sapiens groupings).14
The fourth and most controversial idea is the Solutrean school of thought which suggests a
European connection. A skeleton in Washington State (Kennewick) appeared to have
Caucasoid features. Therefore, its supporters suggested that proto-European had migrated
across the Atlantic via an ice-free corridor at the end of the last Ice age about 12,000 before
present. Anthropologically, the counterpart of this argument is that some sites found in
Spain and southwestern France appear similar to some sites in the new world. (Again, it
can be argued that races were still evolving as can be deduced by comparing features of
Athabascans, Aleuts, and Eskimos in Alaska today).15
For the remainder of this paper, each of these theories will be discussed in terms of
compatibility with empirical research and points of agreement and disagreement with other
interpretations. The conclusion will summarize the current state of investigation in regard
to the peopling of the western hemisphere. We turn first to the Beringian/ice-free land
corridor/Clovis theory.
The Beringian Land Bridge/Ice-Free InteriorCorridor/Clovis School
For centuries, this was the predominant theory especially after the 19th century when
geologists worked on continent drift. Under this theory, scientists, based on calculations
of land contours and similar geological formations and flora and fauna, postulated that the
earth’s land masses had once been one giant configuration which gradually split into two
supercontinents in the northern and southern hemispheres and eventual through various
natural gravitational processes drifted apart.
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This interpretation which was first proposed in the late sixteenth century maintains that due
to the gradual warming that occurred perhaps as early as 30,000 years B.P. or even earlier,
sea levels dropped to such an extent during the closing millennia of the retreat of the
glaciers that a land bridge had appeared by perhaps 19,000 B.P., if not before, between
Northeast Asia and Northwest North America (interior Alaska and the adjoining Yukon
region of Alaska and Canada). This warming which culminated between 14,000 to 10,500
B.P. allowed first large mammals such as Bison and Mammoths to enter a dry grassland
steppe and forest environment from northeast Asia. They were followed by grassland
nomadic hunters. The Beringian land connection was closed off after 10,500 B.P. as
warming caused the seas to rise and the current Bering Straits to form.16
A sub-set of theory is the Ice-free corridor hypothesis which posits that approximately
between 13,000 and 11,500 B.P. an Ice free corridor opened between the Western
Cordilleran and eastern Laurentide Ice Sheets which dominated much of interior North
America.17 Linguistic, archaeological, and biological evidence has been used to support
this theory as well as the related Clovis site which will be covered before we examine the
evidence. In the nineteen thirties, in New Mexico, especially at a site near the town of
Clovis, spear points were found that were similar to implements found in parts of Siberia
and north central Alaska. Furthermore, radio-carbon dating indicated that some of these
sites which also included the remains of wooly mammoths coincide with estimated time
period of the Ice-Free Corridor. Soon, the peopling of the western hemisphere was divided
into two theories: the Clovis and the pre-Clovis theories. The former favored a major single
migration with perhaps some later accretions via an interior route about 14,500 B.P. while
the latter posited several prior migrations and migrations via marine routes.18
The Clovis/Beringia/Ice free corridor school rests on archaeological, linguistic, and genetic
evidence. The use of pointed and speared and fluted stone implements in Alaska, Siberia,
and the Southwest in connection with the hunting of large mammals pointed to some
connection.19 In addition, the anthropologist/linguist, Joseph Greenberg who had developed
the taxonomy for African languages particularly the classification of Bantu/Niger-Congo
languages has studied the multitude of diverse native American languages and grouped
them into three categories—Aleut-Eskimo, Amerind, and Na-Dene. People who speak
Aleut-Eskimo inhabit the northern fringe from Alaska to Canada to Greenland of the
western hemisphere whose language is related to the Ainu of Hokkaido and the people of
the Kamchatka peninsula off southeast Siberia.
The bulk of Amerindians, about 900 people, speak an Amerind language with few affinities
to the Old World. The Na-Dene or Athabascan group of languages is distantly related to
some Asian languages, but barely, which indicates that they came in a second wave and are
located in the interior subarctic part of Alaska and northern Canada. They are separated by
two other groups of Athabascan speakers –a few in the interior of northern California and
Oregon and, more prominently, the Apache a branch spoken in the American southwest by
Navajo and Apache. 20 These last languages only separated comparatively recently and
correspond with the interior route that includes Clovis and the ice-free corridor around
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11,000 B.P. The Athabascans (along with Eskimo-Aleut) exhibit a genomic difference that
arise from haplogroup O or Y-DNA mutations which differ from Amerindian
populations.21
Over the past two decades, the notion of the Clovis-first culture as the end-point of the
Beringian, ice-free corridor arrival has become increasingly challenged. The oldest sites at
Clovis predate the corridor. In addition, pre-Clovis sites in Pennsylvania, Virginia, and sites
in parts of South America especially Monte Verde in southern Chile have challenged both
the chronology and single migration theory.22 Although the Beringia/corridor/Clovis
interpretation is still represented in many textbooks, other interpretations have come to the
fore.
Coastal Migration/Kelp Highway/Watercraft Migration Interpretations
Of the challengers to the Beringian/corridor/Clovis school, the main challenger has been
the Coastal migration with its variants –the kelp highway and the watercraft migration
hypothesis. This interpretation suffers as does the other theories in this paper from relative
deficiency of archaeological support. The rising of the seas after 10,500 B.P. of perhaps
150 meters has washed away much evidence of early habitation. In addition, the first
arrivals may have been nomadic and have left little trace (or died out). Nonetheless, these
theories are part of the maritime school which challenges the pre-eminent paradigm of
migrations from the central Eurasian landmass or world-island outlook that dominates
much of scholarly thought on human migration. There is now a renewed emphasis on the
migration of African progenitors of early man via the Indian Ocean eastward, the
occupation of island Southeast Asia by the Papuan/Melanesians and then the Austronesian
Polynesians of much of the Pacific, and finally the settlement of the Americas by possible
carriers of the Jomon and later Polynesian Lapita culture which will be covered by this
paper in later sections.
The Coastal Migration theory posits a longer period of human migration. According to this
school, glaciers diminished along the North American Pacific coast much earlier than the
interior. It maintains that the coastline along both the North American and South American
Pacific coasts de-glaciated much earlier and perhaps even before by 18,000/19,000 B.P. but
definitely by 16,000 B.P. Sites especially along the coasts of western Venezuela (at Taima
–Tama) and southern Chile (Monte Verde) pre-date anything at Clovis and Clovis-like
sites by perhaps as long as three thousand years. The Pilimachay Cave recently excavated
in Peru may go back as far as 20,000 years. People could emigrate from Northeast Asia
(Japan, Korea, Siberia) via the coastline to southern Alaska by means of open seas or
through more extensive connections between the Aleutian land chain of islands from the
east and the Kurile Islands from the west.23
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Coastal Highway Hypothesis
The coastal highway hypothesis proposes that coastal peoples from Northeast Asia may
have followed the Pacific Rim along a linear route from Southeast Alaska all the way to
what is now southern Chile. The interregnum period between the retreat of the last glacier
period (21,000 to 18,000 B.P.) and the rising of the seas at 10,500 B.P. would have given
plenty of time for settlement. The rapidly rising post-glacial seas would have created
numerous estuaries on the mouth of large coastal rivers such as the Fraser in British
Columbia, the Columbia on the border of Canada and the United States, the Klamath off
what is now Oregon, and the Sacramento in northern California along with various South
American rivers such as the Orinoco River in Venezuela. The Paisley Caves in Oregon
evidence of habitation in the Channel Islands off central California and various South
American sites.
At Panama, there may have been a divergence into the Andean highlands and the Amazon
River connection. As will be seen later, there are similarities in tools and genetics in both
tools and genomes between the Jomon and Melanesian cultures and South American
sites. Overall, these discoveries point to a habitation of at least 15,000 calendar years. The
river basins on the coast connect or are near waterways in the interior. The Columbia River
is, for example, not far from the headwaters of the Missouri and the Colorado Rivers at the
north end of the Gulf of California and leads within a brief distance to the Arkansas, Platte,
and Missouri rivers and, through tributaries, to the Rio Grande and Gulf of Mexico. Rivers
in South America such as the Orinoco, Amazon, and Rio de La Platte Rivers are connected
in a similar way.24
Kelp Interpretation
Related to the Coastal Highway hypothesis are the Kelp and Watercraft
interpretations. The ecological environment along the coast at the end of the last Glacial
Age would have sustained a livable environment. There would have been seals, sea otters,
shellfish, and other fish as well as birds, sea mammals, and algae and seaweed clung
together to form kelp which would have nourished migrating populations. A nomadic
fishing population would have survived and even thrived under these circumstances. The
estuary, mangrove, and coral habitats would have facilitated travel.25
The Marine Watercraft Interpretation
Another marine theory would posit the use of watercraft. There were boats used in Japan
during the Jomon period as early as 20,000 years ago and by the Papuans and Melanesians
40,000 years ago. More recently, the Polynesian branch of the Austronesian group trolled
much of the Pacific from just after 2,000 B.C.E. to 1,000 C.E. Watercraft migration could
very well have been used by Northeast Asians following the coastline between Northeast
Asia and Northwest North America. With these boats, migrants could have avoided or
skirted tidewater glaciers off Canada or Alaska. Although the distance was much further
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for Papuans and later Polynesians, as will be shown, with the proper wind currents, South
America could have been reached. However, it was just as possible that migrants went
south via Central and South America all the way to Chile with much less chance of
obstruction by glaciers. According to some myths, (backed up by artifacts and some
genomic evidence) the Haida nation of Southeast Alaska and the Queen Charlotte Islands
may have originated from ancient Asian mariners any time from 25,000 to 12,000 years
ago.26
As will be shown at the end of this paper, maritime theories lack much archeological
support (although there are underwater explorations) as there are often no artifacts to
support theories due to coastal submergence. Although archaeological support is not
perfect due to the imprecise measurement of carbon-dating and paleontology (which will
also be discussed in a later section on methodology), maritime theories must often use
indirect means. These include simulations, ethno-botany, serology, cranial measurement
of present-day populations and the use of glottochronology in the measurement of change
of language over time. These are not exact measurements and therefore lie somewhat in
the realm of speculation even if the speculation deals with probability. However,
probability is not the same as absolute certainty. The paper will now turn to even more
speculative theories which are not without some empirical support—trans-Pacific voyages
across the Pacific between Asia and the western hemisphere and the Solutrean hypothesis
which purports to show trans-Atlantic connections between Europe and North America.
Trans-Pacific Connections
There has been some speculation about Trans-Pacific contacts dating back perhaps before
the warming phase to a period before the last intensive glacier age. There were warming
intervals periodically between 50,000 and 22,000 B.P. so an earlier entry is possible but, of
course, there is no direct archaeological evidence. However there have been genomic
studies. Various analyses of DNA have found similarities between, for example, Pacific
West Coast Native Americans and the Ainu who live in Hokkaido and are considered
descendants of the Jomon culture which dominated Japan between 14,000 and 700 B.C
before the ancestors of the present Japanese arrived. From archaeological evidence, they
were master navigators and spread their culture from the Ryukyu Island through the main
Islands of Japan to Sakhalin Island and the Kurile Islands to the Siberia peninsulas that abut
the Bering Sea. They had a sea-faring economy so it is highly possible that they could
cross over via the extended Aleutians and proceed southward given the relative narrowness
of the oceans.27
Simulated studies have also been done in the Central Pacific to demonstrate that there was
a possibility, albeit a very small one, of boats with outrigger apparatus being carried to the
Pacific shore of California via ocean and wind currents. In fact, there were reports by the
Spanish authorities in the 18th century of Japanese sailors washing up on the shores. A
recent computer simulation indicated that out of 23 targets in the Pacific, 19% of
destinations were hit including 8 with a 2% or higher probability.28
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There have been unsubstantiated reports of Chinese landings which has a vague
reinforcement in a genetic correlation of DNA type between the Han Chinese and modern
Native Americans that date back to about 20,000 B.P. with a separation based on the Ychromosome emphasizing a divergence between 15,000 and 10,000 B.P. Perhaps the most
intriguing of the trans-Pacific interpretations are the studies that link Oceania with South
America via the South Pacific.
A study of isolated tribes in the Brazilian Amazonian rain forest indicates that at least two
had DNA profiles similar to the Papuans/Melanesians of interior New Guinea. The
Papuans, as indicated earlier, were a mixture of Southeastern Asian Neanderthals (termed
Denisovians) and homo sapiens, who sailed to the Indonesian archipelago by 40,000
B.C.E.29 This distance was over 1,000 miles in some cases so it is possible, if remote, that
a longer voyage might have taken them to South America particularly if it involves much
smaller distances among islands all the way up to the Marquesas and Easter Island.
Less speculative have been the high possibility of voyages by Polynesians to South
America. As was indicated earlier in this article, the KonTiki expeditions by Thor Heyerdal
exhibited the possibility of Trans-Pacific voyages from South America to Polynesia. In
fact, it could be a two-process. One should note that there is a high probability that
populations crossed back and forth between Asia and North America during the millennia
so that cross-pollination – genetic, cultural, linguistic, archeological, technological -- is a
constant which makes “evidence” whether speculative or scientific rather problematic.
The voyages of the Polynesian branch of the Austronesian group took place in historic time
(ca. 2000 B.C.-1000 C.E.) Recent research indicates that the sweet potato existed in
Polynesia as well as the “New World” long before the Spaniards are alleged to have
discovered it. The different variations of coconuts/cocoa/cacao were also extant in both
areas. Chickens were also found in both places long before the Europeans. It is hardly a
stretch of the imagination to postulate that the Polynesians who sailed thousands of miles
in their island-hopping sojourn could have navigated the final 1,200 miles between Easter
Island and the west coast of South America. 30
In addition, even though the coastline shifted east, exploration in adjacent areas have found
similar lithic traditions including bifaces and stemmed and barbed points all along the
Pacific littoral. The geographical distribution for these implements extends from the Jomon
related culture extending from Japan to Sakhalin Island to the Kamchatka peninsula to the
Pacific Northwest (Paisley Caves in Oregon, Channel Islands off north central California)
to the Monte Verde II site adjacent to the first Monte Verde site. Chronological dating
estimates that the Jomon sites could be at least 16,000 years old while the Chilean sites may
be at least 14,000 years old. The Paisley caves and the Channel Island artifacts date to
approximately 13,000 years. 31 These findings in areas adjacent to the coast would appear
to give credence to both the coastal migration and Pacific voyages interpretation in terms
of routes and dating.
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Solutrean Hypothesis
The most recent theory on the settling of the Americas came and went within a few
years. Ironically, this Solutrean hypothesis of a connection between Paleolithic Europe and
the Americas ended up supporting in one key respect a linkage of the Americas to Ainu or
Polynesian culture. In 1998, it was proposed that a similarity in stone tools between the
Clovis culture and the earlier Solutrean culture of Western Europe centered in Spain and
Southwestern France was the source of the Clovis culture. This hypothesis maintained that
people from this culture sailed around the glaciers to cross the Atlantic. The discovery of
a skeleton dated to 9,500 years called Kennewick man appeared to support this claim. The
skeleton had some resemblance to Caucasian features. Later investigation, however,
appeared to indicate that it was closer to Ainu or South Asian/Polynesian features. In
addition, there is no known evidence that the Solutrean people had the knowledge or means
to cross the ocean. Moreover, although both Clovis and Solutrean cultures used certain
tools that have not been replicated elsewhere, there were also significant differences among
the stone tools used.32
Methods of Investigation
Quite often, the findings that support various interpretations are subject to debate. They
are considered dubious, “junk science,” merely circumstantial, high dubious, or rather
ambiguous and open to different readings. Therefore, it is essential that we examine the
various tools. We can divide the assorted means of investigation into the following
categories: Archaeological, biological, and linguistic. The first category includes
technology, paleontology, and carbon-dating. The second includes genetics, serology, and
phrenology. The third includes word taxonomies and glottochronology.
The use of archaeology with the supporting tools of technology, paleontology, and carbondating with the evidence of physical evidence as exemplified by artifacts has been the most
common tool of investigation. Archaeology has been the main support of the Beringia/icefree corridor/Clovis first interpretation. It has also been used in the location of pre-Clovis
sites in both North America and South America. Its main limitation has been its limited
use in areas where physical evidence has been lacking such as the coastal highway, kelp,
marine watercraft, and trans-Pacific theories where the changing coastlines have washed
away physical remains. The Beringia theory held a prominent position among peopling
theories due to a lack of extant sites before 13,000 B.P.
There were sites in central Alaska which dated to as much as 14,000 B.P., but also shared
similar projectile fluted tools.33 These sites were not far from where the Ice-free Corridor
opened several hundred years later. The people who used these artifacts could have turned
southeast to the corridor which ended in what is now Alberta and moved south. They also
could have turned southeast to a Pacific corridor down a since flooded coast line. However,
there was no evidence of earlier settlement to promote a pre-Clovis timeline. Only in recent
years, in places like the Paisley caves in Oregon, Meadowcroft in Pennsylvania, and Cactus
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Hill in Virginia as well as the Monte Verde complex in southern Chile have locations been
found and verified, which pre-date Clovis, but, with exception of the South American sites,
these locations have much variability in the stone tools. It has been suggested that preClovis cultures were nomadic and also used bone and ivory which are unlikely to be
preserved. Archaeology depends on geology as well.34 Various sites reflect the culture of
the inhabitants whether artifacts, burial customs, or types of hearths.
There are some variables related to archaeology which may not be controllable. Geologists
at these sites examine layers of sediment or strata (the process is called stratigraphy) with
the oldest being the deepest. Artifacts found are sometimes dated by age of sediment.
However, natural forces can create the appearance of human settlement. Rivers can carry
soil downstream including bones, stones, and cultural material which give the impression
of human activity where none existed. Erosion can alter the landscape so that in deserts
artifacts may be indefinitely preserved and distort the date upward. At the other end the
carrying of silt downstream may push remains further down so as to give the impression of
a non-existent antiquity. Paleontology, the study of old bones and fossils, can especially
be distorted. It has been found that large mammals disappeared between 12,000-11,000
B.P. It has been attributed to a combination of climate change and human predation. The
presence of plants or absence of such material are also a marker, but once again the effects
of natural forces can distort dating. Many archaeologists have concentrated on caves and
caverns as less influenced by natural forces such as landsides, but again occasional forces
like earthquakes can also distort remains found in these sites.35
The cumulative result has been to cause archaeologists to question pre-Clovis sites dates
before the cordon opened shortly after 14,000 B.P. A few have withstood the challenge
through carbon-dating. However, carbon-dating which measures the decomposition of
organic material can only give a range of years which can be plus or minus several
centuries. In addition, non-organic material such as stone cannot be measured.36
Therefore, those who believe in an earlier date than Clovis and possibly more than one
migration and different routes have turned to other methods—chiefly genomic and
linguistic particularly in the cases of coastal settlement which are now
submerged. Genomic methods include a wide variety of measurements especially useful
in areas in coastal regions which have been subject to erosion. The relative shortage of
skeletons before the Holocene (immediate post –Pleistocene or Ice Age (ca. 10,000-9000
B.C.) and during this period make it difficult to assess the origins. Blood types appear to
suggest a connection with east central Siberia and Mongolia; however,
morphology/phrenology varies. Some remains especially in South America and
Kennewick man appear to indicate a long face and narrow head more typical of southern
Asian and Australians as opposed to the short faces and rounded faces of Mongoloid
populations.
The examination of Asian and Native American (Amerindian including Athabascan) comes
from the study of blood or serology which includes both mitochondrial DNA from the
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mother and the Y-Chromosome from the father indicates that the common occurrence of
the mtDNA Haplogroups (genetic term for a group of people who share a common
matrilineal or patrilineal ancestor) A, B, C, D is recognized among both eastern Asian and
Native American populations. The greatest frequency of these haplogroups occurs in
southern Siberia and adjacent Mongolia. However, the subglades (subgroups of
haplogroups) of C and D for Native American populations also occur among Mongolians,
Manchurians, Japanese, Korean, and Ainu. Nonetheless, a study of the diversification of
MtDNA Haplograoups C and D does suggest that a parent lineage identified as
Subhaplogroup D4h3 did emerge for Native Americans around 20,000 B.P. This lineage
does not occur in either southern Siberia or eastern Asia.37
What can we make of the above findings? One group of geneticists feels that there was a
founding population perhaps as early as 30,000 to 40,000 B.P. who stayed in what became
Beringia after 18,000 B.P. for a millennium then went south. A second posits a rapid
migration first in Beringia then southward. A third supports a migration to Beringian then
gradually going south. The question is to what degree do genetics change over a period of
time? What degree of influence does intermingling with subsequent migrations including
Trans-Pacific ones have on the biological serology profile? Genetic profiles are mutable
over time especially if the millennia are long enough as are the effects of genetic selection
influenced by adaption to changing physical and climatic changes. We must also be aware
that that there were periods of both warming and cooling during this period. There was
nothing to prevent, even during the period of cooling, for populations which had acclimated
to very cold climates after arrival in Siberia from crossing even without Beringia as the
Aleuts/Eskimo do at the top of the world. This would be less of a factor for migrations
from Melanesia and later Polynesia.
We must also remember that anthropologically speaking this is considered the Mesolithic
period (ca. 40,000-10,000 B.C.E. or B.P.) when racial characteristics were still
evolving. Therefore, earlier migrations were from an area which was pre-Mongoloid and
distinctive Mongoloid features –the eyelid, and rounded face designed to contain heat in a
cold climate--had not yet taken place. There are both brachiocephalic and doliocephalic
skeletons found among excavations in both continents but somewhat more in South
America (Polynesian, Melanesian?) although there are some in North America (the West
Coast –Jomon, Ainu?). 38 Therefore, the earlier Amerindian population was not distinctly
Mongoloid, but the later Athabascan, Aleut/Eskimo were more so. As indicated before,
some of the earliest arrivals were nomadic and left no imprint of culture, even burials, or
simply died out. We also cannot assume that the populations of southern Siberia and eastern
Asia are identical to those in 20,000 to 40,000 B.P. Genetic drift is a possibility in both
East Asia and the western Hemisphere. The Pacific admixtures which are less Mongoloid
would complicate matters. We must also realize that migrations could be two-way streets
not just through Beringia but also across the Pacific.
If geneticists seem to favor a longer period of early migration combined with gestation and
environmental adjustment based mostly on genetic similarities in DNA combined with
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diversity within groups as noted above to support a theory of one single migration at least
20,000 years ago (18,000 B.P.) with later admixtures over a long period of gestation,
linguists take another view. As there were originally close to 1000 Native American
languages many of them mutually unintelligible, many linguists dissent from Greenberg’s
early identification of an original migration at around 11,000 B.P. represented by the Clovis
culture. He and his supporters group words according to common roots in word
classification taxonomies. They maintain that it must have been much earlier to account
for the diversity derived from thousands of years of adaption. They have calculated using
glottochronology or the study of rate of change of words due to time and distance (an
admittedly inexact science).39 Nonetheless, there is a consensus that different migrations
are responsible for Amerindians, Athabascans, and Eskimo-Aleuts although there is some
disagreement about whether the Athabascans preceded the Aleuts-Eskimo or vice-versa.
Conclusions
The three major areas of debate about the peopling of the western Hemisphere are time of
arrival, origin, and migration routes. Until recently, the Beringia/Corridor/Clovis school
maintained it was approximately 13,000 B.P. first in Beringia and later in the Southwest.
Validated discoveries in South America at Mount Verde and the Paisley Caves in Oregon
have pushed it back to over 14,000. B.P. Some scholars speculate that it may go back
further to as early as the first period of warming approximately 31,000 B.P. or even to
40,000 B.P. as the period when man arrived in Siberia. The argument goes that
acclimatization in Siberia with clothing acquired from woolly mammoths would not have
prevented passage even around glaciers as shown by the Eskimos in later times. However,
these latter dates have not been verified.
There is general agreement that the peopling of the Western Hemisphere was from Asia,
but there is not a total consensus about the location. The DNA would indicate southern
Siberia AND Mongolia (sometimes identified with the Amur/Yenesi region); however
there are some genetic markers that point to the Papuan Melanesian, Polynesian, and Ainu
from South and East-Central Asia. Geologic surveys and sailing technologies (plus
simulations and re-enactments) point to this place of origin as a likely possibility even
though the bulk of individuals are believed to have come from Northeast Asia and
Siberia. In addition, similar food crops and animals indicate a cross-Pacific
connection. The last two decades have found evidence to answer or attempt to answer the
third issue. Artifacts from British Columbia down to Chile have pointed to coastal
migrations as has the environment which made the coastal route possible. The sailing
background of the Jomon, Papuans, and Austronesians also are considered to be highly
possible from their homelands of Jomon-era Japan (Hokkaido) and
Melanesia/Polynesia. As new methods of inquiry develop and investigative methods are
refined, there is little doubt that new light will be shed on these issues. Overall, scholars
are still in the initial stages of these questions, but we are moving forward to the point that
we may have if not definitive answers at least probable ones.
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Amazonian Civilization?
David Wilkinson
dow@ucla.edu
ABSTRACT
Was there a pre-Columbian civilization, properly so called, in the Amazon River basin of
South America? Civilizations imply cities. The earliest Spanish expedition reported the
existence of Amazonian cities; later, however, no such cities were found. Mid-twentiethcentury archaeologists considered that cities could not have been sustained in the Amazon
basin. But toward the turn of the century, opinions began to shift. As of 2015, it appears
that civilizationists have one more case to contemplate and compare.
Amazon Civilization
Before the arrival of Iberian explorers, conquerors and colonists, was there in the Amazon
River basin of South America a civilization, properly so called, and separate from, not
merely an outcropping of the Andean civilization? Opposing viewpoints, based on
documentary and physical evidence and probabilistic reasoning have been vigorously
asserted.
The period in question is the pre-Columbian (or for Brazilians pre-Cabralian) era before
and up to 16th and 17th century contact with Amazonia by Spanish and Portuguese
explorers, missionaries, conquistadors, colonists, and bandeirantes (gold-seekers and
slave-raiders).
The space in question, the Amazon River basin, is an area of about 2 and ½ million square
miles, nearly 7 million km2, mostly having a humid semi-hot equatorial climate and covered
by vegetation of a tropical wet evergreen forest or tropical rain forest type (FAO-UNESCO
1971, 15-17, 22-24).
The key question for civilizationists is: were there Amazonian cities before European
contact? “Civilizations” require “cities,” and “cities” are the defining feature of
“civilizations.” (Wilkinson, 1992, 1993, 2008) And by “cities,” we mean 4th magnitude
settlements, i.e. settlements with a population of not less than the order of 10^4 (~10,000;
see Appendix A for detail). If there were “cities” in the Amazon basin when European
explorers first examined it, there was “civilization” there, and perhaps a distinct and
separate civilization—or more than one.
Did Amazonian cities exist? If we were to go only by the earliest reports of Spanish and
Portuguese expeditions—the expeditions of Francisco do Orellana (1541-1542), Pedro de
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Ursúa (aka Orsúa; 1560-1561), and Pedro Teixeira (1637-1639), the answer would
certainly have been in the affirmative.
The first reports of Amazonia derive from the Orellana expedition of 1541-1542. Francisco
de Orellana (1511-1546) became the leader of a Spanish detachment that followed the Coca
River (now in eastern Ecuador) downstream to its confluence with the Napo, and the Napo
to its own confluence with the Amazon. The Orellana expedition then navigated the
Amazon to its estuary at Marajó Island, and then followed the Atlantic coast northward to
Venezuela, terminating there after many observations and vicissitudes.
The “observations” noted settlements and peoples, among them “Amazons,” i.e. women
warriors. The “vicissitudes” included gifting, trading and robbery by the expeditionaries
and gifting, flight and resistance by the riverbank dwellers.
The next Amazon expedition downriver was that of Pedro de Ursúa (1526-1561), which
departed Quito in 1560. Ursúa was assassinated by the infamous Lope de Aguirre (?-1561).
Ursúa was succeeded by Fernando de Guzmán, likewise assassinated by Aguirre, who
replaced him, rebelled against Spain, proclaimed himself a traitor and the “Wrath of God,
Prince of Freedom, King of Tierra Firme,” and was at last put down and killed while
attempting to conquer northern South America. There followed a long interval until the far
more placid upriver-and-back Portuguese expedition (1637-1639) of Pedro Teixeira (d.
1641), which avoided drama and acquired knowledge.
The three expeditions differed from one another in significant ways. Orellana’s expedition
was unprepared, impromptu and arguably mutinous. It had been detached from a larger
expedition led by Gonzalo Pizarro, and tasked with foraging and resupply of food, but
instead set off on its own. Ursúa’s was better prepared, but distracted by its high drama,
murders, wanderings and rebellion. Teixeira’s was best prepared, with 47 canoes sent
upriver filled with 1200 men, women and boys, plus arms, ammunition, food and trade
goods (Acuña 1859, 55; Hemming, 230).
Each of the expeditions had its chronicler, and each chronicler had his own outlook,
disposition and competence. The observations of the Orellana expedition were reported by
its Dominican chaplain, Fray Gaspar de Carvajal (c. 1500-1584), with two published
versions (both in Carvajal et al., 1934). Official reports of the Ursúa expedition do not exist,
but survivors like Francisco Vázquez and one Capt. Altamirano told tales of its harrowing
misadventure (Vázquez, 2007; Altamirano, as included in Vázquez de Espinosa, 1942).
The downriver return leg of the Teixeira expedition was recounted by the Jesuit
expeditionary Father Cristóbal Diatristán de Acuña (1597 – c. 1676) and published in
Markham et al. in 1859. (See Appendix B for the various editions of the expeditionary
accounts.)
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Carvajal’s narrative dwells upon the alternating experiences of starvation and glut. The
narrative of Vázquez is preoccupied with what Clements R. Markham calls “the sanguinary
career of the mad demon Lope de Aguirre” (Simón et al., 1971, liii). Altamirano focuses
on observations of potential military relevance; Acuña records natural history,
anthropology and fluvial geography, while burbling of the plenitude to be seen enroute, and
on Amazonia’s potential for profitable exploitation.
So what have the explorers to say of Amazonian cities?
Carvajal repeatedly notes riverbank settlements. For a civilizationist, one most intriguing
observation by Carvajal is: “there was one settlement that stretched for five leagues [12.520 mi] without there intervening any space from house to house” (1934: 198). (By way of
comparison, Manhattan Island is 13.4 miles long.)
Carvajal saw another settlement with many “fine highways” to the inland country, one
highway so wide as to deter the Spaniards from following it for fear of what might be found
at its terminus (1934: 200); and yet another settlement (202) “that must have been more
than two leagues long” (5-8 mi) with “many roads leading into the interior” (203).
Myers et al. (2003:15) suggest “perhaps 10,000 inhabitants” for this last settlement, which
would make it city-size, hence part of a civilization.
Acuña writes as an enthusiast and a promoter. He glorifies Amazonia, extolling the
“famous river of Amazons, which traverses the richest, most fertile, and most densely
populated regions of Peru,” dispraising by comparison the Ganges, the Euphrates and the
Nile: “the river of Amazons waters more extensive regions, fertilizes more plains, supports
more people, and augments by its floods a mightier ocean” (1859: 61). He speaks of “an
infinity of Indians” (81) and, in the domain of the Omaguas, which extended for 200
leagues (500-800 miles), settlements “so close together, that one is scarcely lost sight of
when another comes in view” (95).
Regrettably, neither Carvajal nor Acuña offers estimates of the population size of the long,
dense, narrow onshore settlements they observed, mostly while floating by. And Acuña,
perhaps justifiably fearing skeptical denunciation as a hyperbolist, does add the caution that
the breadth of that Omagua province “seems to be small, not more than that of the river”
(95). Such riverside settlements might then have amounted to no more than strung-out
villages or towns.
Here the more quantitative observations of Capt. Altamirano seem most helpful.
Altamirano notes a settlement he—but nobody else--calls Los Paltas. (Amazonian travelers
did not agree on the names of the settlements they passed; see Appendix C). Los Paltas
had a population “over 2,000” (Vázquez de Espinosa, sec. 1201). In the province of Cararo,
there was a settlement, “very extensive, of over 8,000 Indians” (sec. 1202). Later,
Altamirano reports on Arimocoa, “another fine large settlement with more than 6,000
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Indians,” including over 2,000 warriors (sec. 1204); and in the province of Machifaro, there
were “more than 10,000 Indians” (sec. 1205). Unfortunately there is an ambiguity in
Altamirano’s account of Cararo and Machifaro, for it is not clear whether in these cases
“province” means “settlement” or “a district containing a settlement”; but for Arimocoa,
the population estimate is clearly that for the settlement.
This would seem decisive: if we credit Altamirano, whom Carvajal and Acuña in no way
contradict, there was in Amazonia at least one city—small, but within city-size bounds—
and there may well have been several. If we believe the travelers, Amazonia contained a
civilization.
How could such an Amazonian civilization subsist? Again, we must inspect the travelers’
reports. At Cararo, says Altamirano, Ursúa was given over 50 canoes loaded with “fish,
corn, yams, and peanuts” (Sec 1202). “They had much delicious fruit in great abundance,
like Zamora figs, aguacates [avocados], sapotes, jobos or plums, lugmas, mammees, and
sweet potatoes in quantity, and peanuts, a sort of cereal which grow in Peru on a vine
like chickpeas; they are like pine nuts, very sustaining and good to eat” (Sec. 1203).
There is also the enthusiastic eyewitness testimony of Acuña: “[O]f the river of Amazons
it may be affirmed that its banks are a paradise of fertility, and if the natural riches of the
soil were assisted by art, the whole would be one delightful garden…. [T]he river is full of
fish, the forests of game, the air of birds, the trees are covered with fruit, the plains with
corn, the earth is rich in mines…” (62).
Acuña rhapsodizes over the maize, yucca/manioc (as food and as base for a liquor),
plantains, pineapples, guavas, chestnuts, coconuts, potatoes, fish, manatees, captive turtles,
electric eels, tapirs, pigs, deer, guinea pigs, cotias (agoutis), “guanas,” “yagois,” partridges,
“domestic fowls,” ducks, other water fowl, and wild honey (65-73).
Carvajal is more restrained, but still notes that, as the Spaniards proceeded downriver, they
found food, whether gifted or looted, even if only intermittently between episodes of hunger
and privation (cf. Carvajal et al.,1934: 200); in one place or another, abundant “meats,
partridges, turkeys, and fish of many sorts” (175); “turtles and parrots in abundance” (180);
“turtles… manatees and other fish, and roasted partridges and cats and monkeys” (182);
“turtles in pens and pools of water, and a great deal of meat and fish and biscuit…in such
great abundance that there was enough to feed an expeditionary force of one thousand men
for one year” (192); “pineapples and [avocados] and plums and custard apples and many
other kinds of fruit” (203); fish drying “to be transported into the interior to be sold” (207);
“turtles…turkeys and parrots…bread and maize” (210); maize, oats “and very good wine
resembling beer” (211); a tapir (230); snails and crabs (231); yams and maize (232).
The 18th century French geographer and scientist-traveler Charles-Marie de la Condamine
traveled downstream in 1743-1744. Condamine’s report is consistent with its predecessors
as to Amazonian fisheries: “the lakes and marshes which occur at every step along the
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banks of the Amazons, and, occasionally, at considerable distance inland, are filled with
fish of every kind at the time of the annual inundations; and when the waters fall, they
remain in these, as in so many natural reservoirs, where they are caught with the utmost
ease” (1813: 245).
These testimonials would seem sufficient. With eyewitnesses reporting the size of
settlements and the wealth of surplus food available to support dense populations (and
social complexity), there could be, and apparently there was indeed, pre-Columbian
civilization in the Amazon basin.
But serious doubts later arose. Later reports spoke of smaller populations and weaker
societies. The Jesuit Padre Samuel Fritz (1654-?), who preached to the Omaguas from
1686 to 1704 and founded 38 Amazonian missions from 1686 to 1715, noted on a map of
1707 that 39 Jesuit settlements contained only 26,000 people among them (1922:150).
Fritz’s work was mainly concerned with advising these small weak village communities on
how to retreat and regroup upriver to evade continual Portuguese slave-raiding (1922,
passim). Later visitors such as Condamine reported no cities, armies or navies in
Amazonia, though Condamine left room for a different past, referring to the Omaguas as
“a people formerly powerful” (1813: 225). “On the immediate banks of the Marañon there
is [sic] now no warlike tribes inimical to Europeans, all such having either submitted or
withdrawn themselves to the interior….” (229). Indeed, even as early as Acuña’s travel the
Amazonians showed no military mobilization nor demonstrations nor disposition to fight
the Europeans, but fled their coming instead (1859: 80).
And critics focused on Carvajal’s description of fighting “Amazons” to paint the
expeditionaries as fabulists or dupes (Medina, 1934: 25-26). This seems unfair. Condamine
(1813: 232-235) enquired regarding a tribe of women without men; he encountered no such
tribe, but found abundant and persuasive word of a past or perhaps faraway female tribe
who traded in greenstone jewels, while casually noting in passing that women of America
“often accompanied their husbands to war” (234), while Samuel Fritz had noted that “In
former days the Jurimaguas had been very warlike and masters of almost the whole River
of the Amazon; and their women (as I have heard) fought with arrows, as valiantly as the
Indians” (1922: 60). Carvajal’s direct observation cannot be dismissed out of hand. He
carefully distinguishes what he saw--women who fought (1934: 214-215, 434), from the
reports he heard and passed along (220-222, 437-438).
More dangerous to the credibility of the explorers’ accounts were the meticulously careful
and systematic researches of 20th-century cultural-ecologist archaeologists who came to
doubt that large-scale settlements and societies could ever have existed in Amazonia, which
they pronounced a “wet desert” (Mann, 1491: 285-288). Differences of opinion on the
maximum sizes of Amazonian settlements became most pointed in the late 20th century.
Weighing heavily on the side of skepticism are, especially, the judgments of Betty Jane
Meggers (1921-2012) and Clifford Evans (1920-1981).
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The mid-20th century work of Meggers and Evans focused on Marajó Island, in the
Amazonian estuary. Marajó Island is about the size of Switzerland, and contains a number
of noteworthy sites, especially in its northeastern area, where the complex pre-Columbian
mound-building “Marajoara” culture or “phase” flourished for about a millennium.
The Marajoara researches of Meggers and Evans led them to the conclusion that
Amazonian Tropical Forest ecology—resting upon soils of very limited fertility and
productivity--could at best sustain slash-and-burn agriculture with long fallow years
between croppings, and therefore could support only town-size settlements of ~1000
people. The “Marajoara phase” was seen as the intrusion of an advanced, non-TropicalForest culture, which overtaxed the environment and perforce declined to the locally
sustainable level (Meggers and Evans, 1957: 21, 26-32, 605-606).
Further grounds for doubting the reports of the travelers were provided by bitter economic
experience. Thinking like a developer or promoter, Acuña had waxed poetic over the value
of Amazonian wood, over the prospects for profitable cultivation of timber, coconuts,
tobacco, and sugar, among others (75-77); and over the prospects for gold and silver (7879). Grand schemes of development such as Acuña had projected were in due course
attempted, but provided only most educational and disappointing examples of
unsustainable development, invariably issuing in degradation, abandonment or collapse.
Bubble empires of rubber, of wood-pulp, of cattle-pasturage (Smith 1990: 326-330) rose
and fell or absconded. Drawing from these sorry tales, Meggers challenged Acuña’s
developmentalist optimism as a pipe-dream. Meggers made an eloquent case for the
constraining character of Amazonian ecology:
Since this close correlation does exist between the increased productivity of agriculture and
progressive cultural development, and agricultural productivity depends upon the
potentiality of the natural environment, we can rephrase the statement that culture is
dependent on agriculture to read that the level to which a culture can develop is dependent
upon the agricultural potentiality of the environment it occupies. As this potentiality is
improved, culture will advance. If it cannot be improved, the culture will become stabilized
at a level compatible with the food resources (Meggers, 1954: 815).
The conclusion seems unavoidable that there is a force at work to which man through his
culture must bow. The determinant operates uniformly regardless of time, place (within
the forest), psychology or race. Its leveling effect appears to be inescapable. Even modern
efforts to implant civilization in the South American tropical forest have met with defeat,
or survive only with constant assistance from the outside. In short, the environmental
potential of the tropical forest is sufficient to allow the evolution of culture to proceed only
to the level represented by the Tropical Forest culture pattern; further indigenous evolution
is impossible, and any more highly evolved culture attempting to settle and maintain itself
in the tropical forest environment will inevitably decline to the Tropical Forest level
(Meggers, 1954: 809).
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This is powerful reasoning, hard to contravene. And Meggers’ later and very influential
book Amazonia: Man and Culture in a Counterfeit Paradise (1971) expanded her 1954
argument, carefully examined Amazonian subsistence potentials, and further buttressed the
case for significant ecological limitations having severely constricted pre-Columbian
population density and social complexity (Mann, 1491: 288-292). It is summed up in
Meggers’ bold and intellectually influential thesis: “Amazonia is a counterfeit paradise
rather than a land of unrealized promise” (1971:120).
Considerations of Amazonian subsistence constraints provided the evidence and the
reasoning that lay behind this declaration. Approximately 2% of Amazonia was “várzea”
or floodplain of a silt-depositing “whitewater” river, while the rest was “terra firme,” the
interfluvial zone of land not subject to annual inundation, or in the drainage of sterile
blackwater or clearwater rivers (1971: 14). The subsistence resources of the narrow
“várzea” were only abundant between the annual inundations (4, 27-34), while those of the
vast were always available but always scant (4, 14-27).
The soils of the terra firme were blamed for its low productivity. The predominant
Amazonian soils of the terra firme are the so-called “ferralsols” (per the UN Food and
Agriculture Organization, FAO), aka “oxisols” (per the US Department of Agriculture) or
“laterites” (per their first taxonomist, Buchanan-Hamilton). Ferralsols, tropical and
subtropical soils of humid areas, are noticeably prominent in the Amazon Basin (and the
Congo Basin). These ferralsols are old, deep, long-weathered, and strongly leached, high
in oxides of iron and aluminum, but with low nutrient content and quite infertile, since both
organic material and soluble minerals have been sent far down or cooked off or washed
out.
Ferralsols have served well when cut into bricks and used to build roads and temples; or
when treated as ores for the recovery of nickel and aluminum. But ferralsols are rather
unwelcoming for agriculture. As per FAO-UNESCO (1971), “In the Amazon only small
areas of Xanthic [yellow] Ferralsols are in use for shifting cultivation….Yields are very
low…. Under the present shifting cultivation system, various annual crops can be grown
for a short period, but because of the low fertility yields they decrease rapidly [sic] and a
long fallow period is necessary for restoration (1971:110).
In Meggers’ view, the limitations of both environments placed narrow limits on population
sizes. In particular, the more generous várzea was subject to sudden depletions of its
otherwise paradisiacal food supply, which greatly restricted its carrying capacity: on the
várzea, “six months of superabundance alternate with six months of relative privation”
(146). Várzea settlements’ populations would typically have been 500-700 on average,
despite one report of a settlement as large as 2500 (34, 142-143). “The environmental
imperatives ruled out the possibility of intensification of both [terra firme and várzea]
patterns, and in so doing eliminated Amazonia as a potential cradle of higher civilization”
(146).
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So we encounter a deep contradiction. The explorers found dense settlements; but dense
settlements could not have existed because they could not have subsisted. For the explorers,
there was a civilization; for the ecologists, there could not have been a civilization!
But toward the end of the 20th century, the archaeological pendulum began to swing back
toward crediting the early explorers’ accounts. Even Meggers had passed on without
comment a report by Mauricio de Heriarte (fl. 1662) that the capital of the Tapajós (at
today’s Santarem) could field 60,000 warriors (1971: 133). Any such number of militia
would by Chandler’s (1987: 8-9) comparative-civilizational standards have implied an
urban population of 300,000 to 360,000! Perhaps we should suppose that the force was in
fact recruited from the entire state, or protostate, rather than the city. Regardless of this
remarkable outlier, but consistently with the Carvajal-Acuña vision of an “abundant
Amazonia,” late 20th century researchers, led by Anna Curtenius Roosevelt (1946-),
rejected the settlement size-limits defended by Meggers and Evans (and later by Meggers
alone). In the first major work along this line, Roosevelt avers that the multimound Marajó
site Os Camutins “is likely to have had a population of more than 10,000 people”
(Roosevelt, 1991: 38). And, using G.R. Willey’s size-ranges, Roosevelt declares that the
largest multimound Marajoara sites are “definitely in the range for cities, 5000 and upward”
(1991:39). Roosevelt also applies comparative-civilizational criteria in contending that
“some sources“ (only Meggers is mentioned) describe as small temporary villages
prehistoric Amazonian settlements whose tens of hectares of densely occupied area dwarf
the approximately 10 to 20 hectare areas of early “cities” of Formative Mesoamerica and
Mesopotamia (Roosevelt 1991: 16-17).
If Roosevelt is correct, there had existed a civilization with a city at Marajó. If Meggers is
correct, there should not have been such a city, at least not a sustainable one.
Meggers did not accept Roosevelt’s conclusions. Reviewing Moundbuilders, Meggers
declared “This book is remarkable both for its thesis that prehistoric urban civilizations
developed in the Amazon and for the polemical tone in which the argument is made…. If
Marajó and other parts of Amazonia once supported dense urban populations, they can do
so again. … [T]his conclusion contravenes both the voluminous environmental data
collected during the past two decades and the consequences of varying efforts at
‘development’…” (Meggers, 1992: 399-400).
But Roosevelt persevered in the propagation of her alternative explanation. In late
Amazonian prehistory “some settlements held many thousands of people…..from several
thousands to tens of thousands of individuals or more” (Roosevelt, 1993:259-260). “In
Amazonia, non-state societies appear to have organized large, dense populations, intensive
subsistence adaptations, large systems of earthworks, production of elaborate artworks and
architecture for considerable periods of time. The more centralized and hierarchical of
these societies had developed more ritual and material culture related to conflict, and had a
heavier impact on their environments” (Roosevelt, 1999). All these features are so
notoriously associated with civilizations that they have sometimes been treated as defining
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features for “civilization” itself; though this goes too far, certainly each such feature
discovered in Amazonia suggests or favors the existence of a concentrated population, and
adds to the plausibility of the case for a pre-Columbian Amazonian civilization.
Others have come to concur with Roosevelt. Whitehead concludes that “we are dealing
with civilizations of considerable complexity, perhaps even protostates” (1994:48). And
Heckenberger et al. affirmed the likelihood of “lost civilizations” somewhere in preColumbian Amazonia (2001:332).
Evidently, to address the contradictions in the sources and among the authorities, one must
ask, if there were Amazonian cities, where did they go? And, if there were Amazonian
cities, how could they have subsisted, given the bad soils of the terra firme and the annual
drowning of the floodplain?
The first objection is addressed by the growing scholarly consensus (e.g. Porro, 1994:81)
that, during, after and as a consequence of Spanish and Portuguese penetration of the
Amazon, established populations dispersed and crashed over a period of several centuries.
Thomas P. Myers (1988) has examined the reports of chroniclers and travelers to document
more than 30 epidemics—smallpox, measles, and other outbreaks--some “on a massive
scale”--in 16th-18th century South America. From his sources, Myers has derived
estimates of two-century depopulations as high as 99%. As he suggests, “This may have
been the reason why the missionaries later transmitted the idea of a relatively uninhabited
Amazon region. The people they found were the survivors of the diseases and epidemics.”
So, concludes Myers, the societies they encountered were reduced in size and simplified in
character, as compared to those observed by Orellana. A small city of 10,000 that loses
99% of its inhabitants becomes a village of 100, that can do far less—and live on far less.
(Others see disaster too, but less—e.g. Schaan, 2012: 188 estimates an 80% decline.) And
we may note that while Carvajal (1934: 198) saw an Amazonian settlement 5 leagues long,
Acuña a century later said that “the largest village that we met with on the whole river” was
only somewhat longer than a league and a half (1859: 106). And Myers finds evidence of
very substantial depopulation between the Orellana and the Teixeira expeditions (1988: 7677).
Furthermore, riverine concentrations of population were likely selectively reduced both by
bandeirante slave-raiding, and by fear of slave-raiding, as survivors of the raids fled inland
to less accessible but also less welcoming territories, whose ecological poverty forced the
refugees to disperse in order to survive free. (Samuel Fritz was constantly concerned to
manage refugees and relocate and merge victimized communities.)
But if settlement sizes were certainly very much reduced post-contact, their pre-contact
sizes can only be discussed within the limits of the available evidence—which must include
the earliest accounts. What then of the alleged unsustainability of civilizational economic
development? How could even a small Amazonian city manage to subsist?
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It is unquestioned that the floodplains were abundant between annual floodings. Acuña
mentions cultivated uninhabited Amazon islands: “These islands are flooded by the river
every year, and are so fertilized by the mud which it leaves behind, that they can never be
called sterile” (65). Meggers speaks of “six months of superabundance” (1971: 146). But
what of the “six months of relative privation” (ibid.), the flood “winter”? Could adequate
food reserves have been stored seasonally? Or could the terra firme have supported
communities during the seasonal floodings? Meggers thought not.
Given the seasonality of Amazonian plenty and shortage, and the difficulty of preserving
seasonal surpluses in tropical heat and humidity, Meggers suggested that to sustain “a
population of 100,000 or more for nearly a millennium” on seeds-and-fish diet (these being
the predominant Marajoara plant and animal residues reported by Roosevelt) “would seem
to require perennially repeating the miracle of the loaves and the fishes” (Meggers,
1992:402). “[N]either fish nor game can be kept more than a week, and then only if
continuously exposed to smoke” (1996: 195).
The problem of food storage in a hot, humid environment which promotes food spoilage,
while seasonal floods stop daily harvesting, is a real one. It should be noticed that
Orellana’s expedition was overtaken by the annual Amazonian inundation in May, after its
visit to Aparia and before its arrival at Machiparo; before that point they had received
generous gifts of food, while afterward they had to fight and loot to eat (Carvajal et al.
1934: 192, 421). If the fighting is evidence of food shortage, however, the successful
looting must be treated as evidence of successful food storage!
Where might food be stored for consumption during the inundations? The floods often
produced flood basins banked by higher levees, which could serve as dwelling sites.
Denevan (1996) argues that most Amazonian settlement was not in the floodplain but rather
on the valley-side bluff tops adjacent to active river channels; these would provide a
location for winter food storage, if technology allowed. Did it?
Apparently it did. The travelers’ reports provide us with some information on food storage
methods. During the inundation season, Orellana’s men found in one village “a great
quantity of maize in hampers…buried in ashes that it might keep” (432). Acuña notes that
yuca/manioc roots were collected and buried, to be recovered after the inundations had
subsided, while baked yucca cakes would last for many months (66). And modern
researchers (Heckenberger et al, 2001: 330) have noted that in the Upper Xingu (an
Amazon River tributary), manioc was stored in silos holding hundreds or thousands of
kilos.
As regards caloric food storage, we might usefully reflect on the transformation of bread to
beer and grapes to wine from the 5th millennium BC in Egypt, Mesopotamia, and Armenia,
and of millet and rice to alcoholic beverages in Neolithic China, as a vehicle not only for
festive occasions but for food preservation. The Amazon basin had its own alcoholic
beverage: chicha. Chicha was derived from manioc and maize (Carvajal et al., 1934: 205,
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398, 427). One wonders whether the hundred-gallon jars found by Carvajal in
“Porcelainville” (1934; 201, 425) were not meant to be storage containers for chicha;
certainly Acuña (66-67) mentions large earthen jars, hollowed tree limbs, and bitumensmeared woven vases as the liquor-storage vehicles.
Protein storage was also reported, notably in the form of captive turtles. During the
inundation, Orellana’s expedition found (and looted) turtle pens and pools (Carvajal et al.,
192, 421). Altamirano tells us of Arimocoa: “there were a number of enclosures with
over 4,000 turtles in them; they catch them in summer in the river and put them in
these enclosures to eat during the winter…. (Sec. 1204). (As Acuña points out,
Amazonian “winter” is not a cold season but the time of the rising of the waters that
impedes the harvesting of seeds and fruits: 73.) Acuña also describes the capture, penning
in ponds, feeding and winter-eating of turtles (69-70). And Condamine noted river-turtles
and land-tortoises, the river-turtles so abundant that they alone with their eggs would yield
ample nourishment to the inhabitants of the [Amazon’s] banks, while both types could live
“for months together out of the water, and without any visible nourishment” (1813: 245),
thus presumably forming a living food-storage bank, just as they must have been doing
when the Spanish expeditionaries committed their food-bank-robberies! As additional
protein stores, Acuña mentions that toasted manatee meat would last a month, while ashes
would preserve such meat throughout the year (69). And more recently, Schaan has
proposed dried fish and fish-flour as well as corralled turtles as vehicles for Amazonian
protein storage (2011:18, 66).
Further, the infertility of the interfluve areas seems to have been overstated. Recent studies
contend that the prevalence of lateritic soils in Amazonia has been overestimated (Quesada
et al., 2011). Denevan (1996) proposes that bluffedge gardens, agroforestry, and hunting
as interfluvial food sources to supplement what the floodplains provided. The
expeditioners do offer evidence of bluffedge development. At Cararo, says Altamirano,
“for up and down the river banks for over 4 leagues [10-16 mi] there were fields of corn
and sweet yucca and the country had an excellent climate and was never flooded” (sec.
1203; emphasis added). At Arimocoa, a bluff settlement 100 steps up staircases from the
river, “[t]here were many savannas or prairies…i.e., meadows, and on them great numbers
of deer” (sec. 1204) And Schaan argues that anthropogenic forest management, in the form
of pre-agricultural gatherer selection favoring human-useful palms and fruit trees, has
altered well over 10% of Amazonia over more than 11,000 years in the direction of
sustainable development (2011:180-181); and given that only 2% of Amazonia is
floodplain, this implies a very large area of sustainable improvement in the terra firme.
It has become increasingly well known that there were in prehistoric Amazonia soil
management techniques that could build local pockets of durable high fertility by creating
“anthropogenic” soils. Among the 30 soil groups in the soil classification system of the
FAO (Food and Agriculture Organization) are the Anthrosols, soils that have been modified
profoundly by human activities. Anthrosols cover a small but growing earth area
(Spaargaren, n.d.: 2-3).
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The anthrosol relevant to the issue of a past Amazonian civilization is called “Terra Preta
do Indio,” or “Indians’ black earth,” a “ferrali-hortic anthrosol.” Hortic anthrosols are those
created by centuries-long monomanagement by intensive cultivation of an upper soil
horizon 50 cm or more thick (hence “hortic”) atop an underlying soil (Spaargaren, n.d.: 5).
In the Amazonian case the underlying soil is of the characteristic Amazonian “ferralic”
type, hence “ferrali-hortic.” The hortic ferralsols, with gardening management, allow
ferralsols to be overlain and exploited without slash-and-burn-and-fallow constraints.
As Spaargaren (n.d.: 29) and Glaser et al. (2001: 38) show, the Amazonians’ did not rest
content to accept the annual fluvisol gift of the rivers. The “terra preta do indio” was the
Amazonian answer to the laterite/ferralsol challenge of the interfluvial areas.
Terra preta is hortically modified by the addition of fish and animal bones, animal feces,
plant residues, and, notably, high concentrations of low-temperature wood charcoal,
produced by “slash-and-char” techniques, and “charged” by soaking with plant tea or urine.
Some combination of accident (convenient “midden” disposal of organic wastes near the
habitation of human wastemakers) and deliberate soil engineering (learned from
serendipitous discovery that terra preta middens were unusually fertile) seems likely to be
behind the spread of Amazonian dark earths.
Terra preta was created and maintained through intensive gardening, not extensive
plantation-farming. Many sites of terra preta have been found scattered along the Amazon
and its tributaries, as well as in interfluvial areas, usually well above the floodplains
(Bechthold, n.d.; Glaser, 2007). So rich is terra preta agriculturally that, for good or ill, terra
preta site-mining has become a local industry.
The discovery and creation of terra preta was in fact a major civilizational advance. Today
this advanced and sustained soil management is currently recommended to the more soildestructive modern global civilization (Glaser, 2007). A commercial version of its charcoal
element is offered as “biochar,” and “Amazonian dark earth” has become an important
research topic in itself (e.g. Lehmann et al, 2003).
It seems that the objections to taking the explorers’ claims seriously have been adequately
addressed.
The answer to the (very proper) question, “if there were Amazonian cities, what became of
them” would be, in two words, “recurrent catastrophes.” And the answer to the (equally
proper) question “if there were Amazonian cities, how could they possibly have been
sustained” will again take but two words: “exemplary agronomy.”
Given the well-supported explanations for the long sustenance and the sudden destruction
of Amazonian civilization, I would conclude that we should accept the original testimonies
of the expeditionaries and the later researches of Roosevelt despite the understandable
skepticism of Meggers.
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A reasonable concession to the Meggers critique would lead us to accept that interfluvial
Amazonian populations would be sparse and any interfluvial cultivation shifting, unless
and until terra preta sites evolved over time. Interfluvial population limitations before and
between localized hortic soil development would be quite consistent with Capt.
Altamirano’s observation that when Sancho Pizarro’s detachment traveled inland between
rivers by road, instead of the dense riverine settlement pattern, there were very long
intervals punctuated by rest stops supported by local (and perhaps shifting) cultivation of
maize and yucca (Vázquez de Espinosa, 1942: sec. 1205).
Another concession to Meggers’ theory seems necessary in the case of Marajó, for which
the plague-collapse explanation does not work; its floreat is AD 300-1300, ending well
before the European arrival (Young-Sánchez and Schaan, 2011). In Marajó, Meggers’ sizelimit-hypothesis still seems to resonate.
Those concessions made, we must nevertheless reasonably conclude that the existence of
Amazonian civilization (duration uncertain, ending in collapse to village level c. 16th-17th
century AD), supported by soil-changing activity perhaps dating to 5000 BC, should
properly be accepted by civilizationists.
But was Amazonian no more than a local extension of the Andean civilization? The
distance and time traveled, the food shortages and travel difficulties encountered, and the
unpeopled areas traversed by the Orellana expedition as it first worked its way downstream
militate against any settlements found further downstream being mere outcrops of, and thus
within the political-military-diplomatic network of, the Andean civilization. It is
noteworthy that most of the Amazon basin was eventually annexed by the Portuguese,
traveling a long, easy distance up a broad stream whose easterly mouth they held, rather
than by the Spanish, who had conquered the Pacific coast a century earlier, but to penetrate
Amazonia thence had to struggle down unwelcoming canyons from their westerly position
atop the Andes. Samuel Fritz (1922) objected strenuously but ineffectually to persistent
Portuguese encroachment into Amazonia, territory Spanish by treaty but not by effective
occupation. Despite Fritz’s representations and good reception by the Spanish authorities
in Peru (1922: 12), “the burning question of the disputed boundary was quietly shelved;”
i.e. the Spanish Viceroy in Lima declined to fight for the Amazon basin. The decision was
logistically defensible. Condamine later noted that the snow-capped Cordilleras of the
Andes were “passable for but a few months in the year” (1813: 214), rendering
communication from the west to the Amazon so little practicable that the inhabitants of the
western Amazon were “effectually as much divided [from Quito] by the Cordilleras as by
a sea a thousand leagues in breadth” (230). Clearly, Amazonian civilization was not a mere
extension of Andean.
And a further conclusion is then, of course, that it is necessary to add “Amazonian
civilization” to our rosters of civilizations.
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Consequently, comparative-civilizational research into the Amazon may properly be added
to its archaeological research agenda. And civilizational research has its own
problematique.
For instance: civilizations commonly display cores and peripheries, which show uneven
and unbalanced development (Quigley, 1961: 81-87; Wilkinson, 1991). Can we distinguish
such in Amazonian civilization? Where, and how differentiated? Carvajal’s centrally
located Machiparo-Omagua-Paguana-Amazon states with their militaries (and militarism),
frontier posts, and rural as well as urban population concentrations (Smith 1990: 65-72),
suggest a multipolar core, while the quieter, more isolated and less compacted polities of
Aparia the Less and Aparia the Great on the upstream west, and the less imposing though
militant polities toward the estuary on the east (Smith, 54-64, 73-77), have a semiperipheral or peripheral aspect.
Of course, civilizational cores have moved and do move over time (Wilkinson, 1991).
Schaan sees the first “regional polity” as having emerged on Marajó, with Marajoara polity
preceding that of central Amazonia both in coalescence and collapse (2011: 19-20, 22), a
characteristic feature of the uneven development of civilizations (Quigley, 1961: 81-87).
Again: civilizations are polycultures, characterized by cultural diversity (Iberall and
Wilkinson, 1993). There was plentiful diversity in Amazonian cultures, e.g. Carvajal’s
“Stupidville” vs. “Viciousville” (1934: 426). But what were the axes of Amazonian
diversity, how sited, how explained? Mainstream river/tributaries? “Várzea” vs. “terra
firme”? Upstream/downstream?
Civilizations normally contain interdependent specialists (Maxwell, 2000). Did Amazonia
have such? Carvajal’s “Porcelainville” suggests a specialist factory town (1934: 201-202)
and Altamirano’s notice of specialist trading posts and the use of Machifaro’s excellent
dried fish as barter currency (Vázquez de Espinosa, sec. 1205) imply that “Machifaro” was
a trade-specialist province.
From Machifaro, Altamirano, under Cpt. Sancho Pizarro, journeyed inland for along a welltraveled road with tambos or taverns every 3 leagues [7.5-12 mi], with “fields of corn and
yucca, and other root and field crops for the meals and provisioning of the traders and
travelers who came and went from the inland provinces to trade with the natives of the
Machifaro provinces and others adjoining; the barter medium was pottery and fish, which
was excellent in Machifaro Province, in exchange for gold leaf and spirals and other
native valuables, according to what the Indian women gave us to understand.” (Sec. 1205;
cf. Simón, 41, 47)
A significant problem, perhaps irresolvable on account of Amazonia’s ecology:
civilizations normally have systems of record-keeping and transmission through time and
space, most notably writing. Had Amazonia such? Here we lack information.
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A frequent attribute of civilizations is the building of public monuments, which can serve
the function of historical memorialization and religious interchange. Meggers and
Roosevelt drew due attention to the built mounds of Marajó (“truly monumental in scale”
representing “hundreds of thousands of cubic meters of earthen construction”) Roosevelt
(1991: 30). Schaan (2011: 26-27, ch. 5) has collected reports of “geoglyphs,” ring-ditch
earthworks, “large-scale, spectacular enclosures” likely combining “defensive, ceremonial
and agricultural” uses. And as a perhaps more familiar form of monumental architecture,
we may note the solar temple and monument found by Orellana’s expedition two days
downriver from the Amazon-Rio Negro junction (1934: 205, 427).
Again: civilizations are networks of trade, diplomacy, war and command-control
(Wilkinson, 2002). In Amazonia, who fought whom, who dominated whom, who bordered
whom? Carvajal notes a garrison village fortifications (1934: 199, 227), wars and war
alliances (Machiparo and Omagua combined for defense against an inland enemy: Carvajal
et al. 1934, 190; Carari sent 200 warriors downriver to attack Machiparo, which Ursúa’s
Spaniards defended: Simón, 32-34), vassal-suzerain relations (e.g. Carvajal et al.,
1934:205, 220). Roosevelt (1993) alleges “large-scale organized warfare” (1993:260).
Schaan (2011:19) notes large polities that could maintain frontiers as far as 75 km from
their power centers.
And the permanent civilizational question: what, when, where and how large were the sizes
and locations and networks (economic, political, military) of the largest cities of the
Amazonian civilization? (Cf. Chandler, 1987).
Attention has especially been drawn to Santarem at the Amazon-Tapajós confluence with
its “relatively large, dense population” (Roosevelt, 2014:1195). Mann cites a 3 mile long
by ½ mile wide terra preta concentration there, which a geographer suggests could have
supported 200,000 to 400,000 people (2005: 310)--consistent with Heriarte’s report of the
size of the fighting force it could muster (Meggers, 1971: 133).
The explorers’ reports contain tantalizing suggestions on all these questions, but
civilizational archaeology will be needed to go beyond those suggestions in order to
examine the specific research program that will distinguish the idiosyncratic and the
generic features of the Amazonian civilization.
Researchers always hope to raise more questions than they answer. One may hope that this
paper is conformable to that project.
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Appendix A
“4th magnitude”: 4th magnitude, for base 10, centers at 10⁴=10,000, and ranges from
10^3.5 to 10^4, approximately 3,000 to 30,000, or, for the true precisionist,
3162.2776602… to 31622.776602…
“Towns” are 3rd magnitude settlements, with populations around 1000, “villages” 2nd
magnitude settlements ~100.)
“League”: The “league,” a term used to represent distance, was not a fully agreed-upon or
stabilized physical distance, but was probably not less than 2.5 English statute miles nor
more than 4. Both extreme possibilities will accordingly be suggested side by side in this
paper where a source cites “leagues.”
Appendix B
Carvajal’s narrative was partly collected in 1542 by Gonzalez de Oviedo (whose work also
included statements from Orellana and other expeditionaries, but was published only in
1855). Carvajal was more fully published in 1894 by Toribio Medina, and re-edited in
1934 by H.C. Heaton, who also included Oviedo’s version of Carvajal. (Carvajal and
Medina, 1894; Fernández de Oviedo y Valdés, and Pérez de Tudela Bueso, 1959; Carvajal
et al., 1934)
Capt. Altamirano’s account is quoted in Vázquez de Espinosa, Compendium and
Description of the West Indies, c. 1620 (1942). The Ursúa expedition was also chronicled
by Francisco Vazquez (2007) and its history written by Fray Pedro Simón and Lucas
Fernández de Piedrahita, (1624-1688) Bishop of Santa Marta and then of Panama (Southey
1821). Simón’s history mostly focuses upon the expedition’s high drama, but mentions,
consistently with other sources, an Indian settlement on a narrow island: “its length was
nearly two leagues” (5 ‒ 8 mi) and it was lined with habitations” (Simón et al., 1971: 77).
Altamirano has more to say on the settlements.
Acuña’s 1641 narrative (Nuevo descubrimiento del gran Rio de las Amazonas) is collected
in Markham et al., 1859.
Appendix C
Moving downriver, Carvajal speaks of Aparia the Less, Aparia the Great, Machiparo,
Omagua, Paguana, the Amazons, Couynco, Arripuna and Ichipayo (1934, passim). Simón
speaks of Carari (25), Caricuri and Manicuri (28), and Machifaro (32). Altamirano names
Los Paltas, Cararo, Arimocoa and Machifaro (Vázquez de Espinosa, secs. 1201-1205).
Acuña saw Encabellados, Omagua, Curuzirari, and Yoriman, as well as many others (93-
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111). (Porro 1994: 81-86) has attempted to collate these labels: Aparia=Carari=Manicuri=
Acuña’s Omagua; Machiparo=Machifaro=Curuzirari; Carvajal’s Omagua=Yoriman.
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Christóbel de Acuña. Expeditions into the Valley of the Amazons, 1539, 1540, 1639.
London: Printed for the Hakluyt Society, 1859.
Maxwell, Ross R. “Civilization and Interdependent Specialists: Cooperative Systems,
Symbioses, Moral Syndromes, and a Sense of Wholeness.” 43 Comparative
Civilizations Review (Fall 2000): 33-62.
McConnell, Anita. “La Condamine’s Scientific Journey down the River Amazon, 174344.” 48 Annals of Science no. 1 (1991): 1-19.
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Philanthropic Aspects of Islam:
The Case of the Fundamentalist Movement in Indonesia
Hisanori Kato
Despite common theological roots and centuries-long interaction, Islam’s relationship
to the West has often been marked by mutual ignorance, stereotyping, contempt, and
conflict.1
Introduction
The contemporary image of Islam in the West seems to have risen to a new level of
negativity; numerous terrorist acts have been executed, and mutual distrust between the
West and Islamic world is at a peak since the 9/11 attacks.2 At the beginning of the twenty
first century, a politician from the U.S. reported that there existed “a large group of citizens”
that regard Islam to be a potential threat to the U.S, a Christian nation.3 More recently, in
January 2015, a group of Muslim militants attacked a publisher, Charlie Hebdo, in Paris,
which published a magazine featuring a caricature of Prophet Muhammad. Dozens of
tourists have been also victimized when several Muslim militants attacked Tunisia’s
National Museum in March 2015. It is said that these terrorist acts are linked with Muslim
militant groups such as al-Qaeda and the Islamic State of Iraq and Syria known as ISIS.4
The former was a perpetrator of the September 11 attacks in the U.S., and the latter is one
of the most feared militant Muslim groups in the contemporary world.
The existence of ISIS has been recognised by the international community since the
former’s declaration of the establishment of a caliphate in June 2014. Using Internet
technology, ISIS has adopted a sophisticated media strategy, which has often involved
broadcasting, in an extremely inhumane fashion, the execution of hostages through a
popular user-generated video site such as YouTube.
These acts surely have contributed to the building of a negative image of Islam in the West,
while encouraging people who criticize and spread stereotypical images of Islam. One of
the most recognizable, if not popular, of these Western anti-Islam campaigners is a Dutch
politician, Geert Wilders; he states that “Islam is the cause of terror and misery.”5 It might
1

J.L. Esposito, The Islamic Threat, New York, 1995, p.25.
For example, an Islamic militant group founded by Osama bin Ladin called al-Qaeda carried out
simultaneous terrorist attacks in New York City and Washington D.C. in September, 2001, destroying the
twin buildings of the World Trade Center with more than three thousand casualties.
3
P. Findley, Silent No More: Confronting America’s False Images of Islam, Maryland, 2001, pp.65-66.
4
Al Jazeera online news 14 January, 2015 and 19 March 2015:
http://www.aljazeera.com/news/middleeast/2015/01/al-qaeda-yemen-charlie-hebdo-paris-attacks201511410323361511.html?hc_location=ufi and http://america.aljazeera.com/articles/2015/3/19/severalarrests-made-in-tunisia-museum-attack.html
5
Geert Wilders Weblog available at http://www.geertwilders.nl/index.php/94-english/1910-geert-wildersin-parliamentary-debate-with-dutch-prime-minister-we-see-a-cowardly-cuddling-of-islam
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be true that Islam and fundamentalism in general are seen as a “threat to global security.”6
Wilders was once charged with inciting hatred and discrimination for his comments against
Islam but he was acquitted in June of 2011; the judge said that “they were (his comments)
acceptable within the context of public debate.”7 In focusing his attention on the
immigration policy of the Dutch government, and in urging it to ban further Muslim
immigrants, he seems to have failed to distinguish between terrorists and other Muslims
who appreciate humanity and peace.
In fact, there has been indignation about, and disagreement with, ISIS from different
Islamic communities in the world. These include the reactions from the most populous
Muslim nation, Indonesia. The Indonesian Council of Ulama or Majelis Ulama Indonesia
(MUI) issued a statement regarding ISIS in August of 2014 in which ISIS is described as
“radical.” In criticising ISIS by saying that “it devastates innocent people and the holy
places of Islam,” MUI has made clear their rejection of the militant group.8
However, in spite of the efforts of some Muslims to exhibit an Islamic appreciation of
humanity, we still find a strong belief within non-Islamic communities worldwide that
Islam is an uncivilized religion without any philanthropic nature. This can be the cause of
distrust between Muslims and non-Muslims, as exemplified by statements made by Geert
Wilders. Is this Western perspective on Islam justifiable? Can we refer to the activities of
some Indonesian Muslims in order to shine a light on Islamic nature that may otherwise be
unnoticed in the West?
ISIS and Indonesian Muslims
The statement made by MUI indicates that, in the main, Islam in Indonesia officially stands
against ISIS. Nahdlatul Ulama (NU), the largest Islamic organisation in Indonesia, also
vehemently rejects the actions of ISIS. Said Aqil Siradj, the chairperson of NU, articulated
such a sentiment. In his opinion: “…What is carried out by ISIS is apostasy of Allah, and
it does not reflect the spirit of al-Quran. Violence is by no means justified in the teachings
of Islam”.9
The view is echoed by a respected Indonesian Islamic scholar, Ali Musthofa Yaqub, who
states that “ISIS does not appear from the (true) Islamic community. Rather it comes from
the non-Islamic community that intends to destroy Islam.”10
6

B. Milton-Edwards, Islamic Fundamentalism since 1945, New York, 2005, p. 9.
BBC Online News, http://www.bbc.com/news/world-europe-13883331
8
Press Release Majelis Ulama Indonesia, available at: http://mui.or.id/mui/homepage/berita/beritasingkat/press-release-pernyataan-sikap-fu-mui-tentang-isis.html
The chairperson of MUI also stated that there was no need for issuing an official religious ruling or fatwa to
ban ISIS as it was too obvious that the course taken by ISIS was against Islamic teachings.
9
R. Muhammad, ISIS, Jakarta, 2014, p. 148. The original text is written in Bahasa Indonesia, and the author
of the paper translated it into English.
10
Ibid, p.144.
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ISIS is rejected in Indonesia not only by so-called ‘moderate’ Muslims such as Said Aqil
Siradj but also by those more conservative Muslims who are ‘fundamentalists.’ For
example, Ismail Yusanto, who is one of the executives of a syariah (shariah)-focused
organisation Hizbut Tahrir Indonesia, shares the view of moderate Muslims in Indonesia.
Although Hizbut Tahrir seeks to establish a caliphate system, it rejects the so-called
caliphate established by ISIS. Yusanto has maintained that al-Baghdadi, the apparent
leader of ISIS, is not a legitimate caliph, and that ISIS will do harm rather than good to
Islam as a whole.11
In addition to the rejection of ISIS by Islamic organizations and influential Muslim scholars
in Indonesia, the Indonesian government itself has banned support or endorsement for ISIS
by its citizens since August of 2014.12 The popularity of ISIS in Indonesia remains low,
and the vast majority of Muslims in the country disagree with the course of action taken by
ISIS.
However, there are about three hundred and fifty Indonesian citizens who have joined ISIS
between 2013 and 2015.13 More appalling news for both the government and the Islamic
community in Indonesia has been the call for support of ISIS made by one of the most
popular hard-line Muslim preachers, Abu Bakar Ba’asyir, currently serving a fifteen-year
prison term for his alleged involvement in terrorist activities in August of 2014.
Core members of his organization, Jama’ah Ansharut Tauhid (JAT), however, have refused
to follow the instruction given by their leader in prison. Therefore, they left JAT to
establish a new organisation called Jama’ah Ansharusy Syari’ah (JAS) in August of 2014.
The founders of JAS include a long-term friend and close aide of Ba’asyir, Mochammad
Achwan; Haris Amir Falah; and a son of Ba’asyir, Abdul Rohim. These individuals have
been regarded as ‘terrorist’ type hard-liners and thus dangerous. In fact, Abdul Rohim was
listed in “al-Qaida Sanctions Lists” of United Nations Security Council in July 2011,
notwithstanding his repeated denials of his involvement in terrorist activities.
According to Abdul Rohim, ISIS is too “extreme,” and its interpretation and
implementation of syariah incorrect. Thus, he argues, ISIS is not accordance with the
teachings of Islam. He cites one of the verses from al-Quran (2-256) that “There shall be
no compulsion in religion.”14 He maintains that his father has had very limited access to
the information on ISIS in prison and has been influenced by other terrorist inmates.15
Meanwhile, Haris Amir Falah the former aide, says that he, together with fellow JAT
members including Abdul Rohim, tried to persuade Ba’asyir to return to the right path of
Islam for five months before August of 2014, but in vain.
11

Interview with the author, Jakarta, 3rd January 2015.
Jakarta Post, 5 August 2014.
13
Jakarta Post, 15 January 2015
14
Interview with the author, Solo, 9th March 2015.
15
Interview with the author, Solo, 9th March 2015.
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He also reports that more than ninety percent of former JAT members have transferred to
JAS, and umat Islam (the Islamic community) in Indonesia still has a conscience and it
maintains the righteousness of Islam.
Like Abdul Rohim, Falah finds ISIS to indulge in extreme violence, and it is therefore
against the core teachings of Islam.16 He cites several verses from al-Quran to show that
Islam gives no encouragement to the militant way of life.
God does not forbid you to be kind and equitable to those who have neither made war
on your religion nor drive you from your homes. God loves the equitable. (6-8)
Give generously for the cause of God and do not with your own hands cast yourselves
into destruction. Be charitable; God loves the charitable. (2-195)
Islam’s Fundamental Teachings
The term “fundamentalism” may connote negativity or fanaticism or violence. We have to
be careful with a semantic, definitional pitfall in relation to fundamentalism. G. Haar
reminds us that popular (or journalistic) use of “fundamentalism” might lead us to a
misunderstanding of the truth.17 Muslim fundamentalists merely emphasise the importance
of original religious scriptures and have developed a strong determination to perform their
religious duties without failure, while militant Muslims or terrorists have no hesitation to
employ violent means in achieving their political and religious purposes.18 As
fundamentalists never accept compromising religious doctrine, they may be regarded as
dogmatically conservative and rigid. In this sense, both Abdul Rohim and Falah are true
Muslim fundamentalists.
For Abdul Rohim, Islam never teaches the taking of someone’s life without justification,
and he cites one of the historical records of deeds and statements of Prophet Muhammad
known as Hadith. When Prophet Muhammad lived in Medina, he was by no means willing
to slay ‘hypocrites’ indiscriminately.19
Abdul Rohim also emphasises the importance of coexistence with non-Muslims. During a
public lecture held at one of the mosques in Jakarta, Rohim stated his view that Muslims
can accept non-Muslim as wedding guests, even though Muslims themselves are not
16

Interview with the author, Jakarta, 3 March 2015.
G.T. Haar, “Religious Fundamentalism and Social Change”, in G.T. Haar and J. J Busuttil(eds.), The
Freedom to do God’s Will, New York, 2003, p.23.
18
H. Kato, “Social demand and the “Clash of Ijtihad”: A Constructionist Approach”, in The Clash of Ijtihad
(H. Kato, ed.) Delhi, 2011, p. xvi.
19
Interview with the author, Solo, 9th March 2015. The story is that one of the hypocrites implied that he
was more powerful than the Prophet Muhammad. The son of the hypocrite reported it to Muhammad and
was ready to slay his father. However, the Prophet did not instruct execution of the hypocrite. See, S. S. alMubarakfuri, Ar-Rahiq al-Makhtum, Darussalam, 2001, pp. 487-489.
17
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supposed to attend the weddings of non-Muslims.20 He also states that forgiveness is
appreciated and encouraged in Islam, citing one of the verses in al-Quran in support:21
Fight for the sake of God those that fight against you, but do not attack them first. God
does not love the aggressors. Slay them wherever you find them. Drive them out of
the places from which they drove you. Idolatry is more grievous than bloodshed. But
do not fight them within the precincts of the holy Mosque unless they attack you there;
if they attack you put them to the sword. Thus shall the unbelievers be rewarded: but
if they mend their ways, know that God is forgiving and merciful. (2-190~192)
With regard to punishment in Islam, Abdul Rohim insists that strict and correct
implementation of syariah Islam is essential. He demands that there should be four
witnesses to establish wrong-doing, and the punishment should take place in the community
where the crime took place. Other than these circumstances, any punishment implemented
under the name of Islam, according to Abdul Rohim, is invalid, suggesting that the public
execution of ISIS shown by YouTube is improper.22
Falah also explains that Islam never devalues human life. In Islam, it is prohibited to take
someone’s life without any tenable reasons.23 He refers to one of the verses in al-Quran.
That was why We laid it down for the Israelites that whoever killed a human being,
except as punishment for murder or other villainy in the land, shall be deemed as though
he had killed all mankind; and whoever saved a human life shall be deemed as though
he had saved all mankind. (5-32)
Another verse also expresses the necessity of a fair treatment of humans.
Alms shall be only for the poor and the destitute, for those that are engaged in the
management of alms and those whose hearts are sympathetic to the Faith, for the freeing
of slaves and debtors, for the advancement of God’s cause, and for the traveller in need.
That is a duty enjoined by God. God is all-knowing and wise. (9-60)
Falah also added that it is crucially important for every Muslim to value other people’s
existence; accepting a foreign non-Muslim such as the author of this paper is a gesture to
prove this principle. He cites a verse from al-Quran.
…Do not allow your hatred for those who would debar you from the Holy Mosque to
lead you into sin. Help one another in what is good and pious, not in what is wicked
and sinful. Have fear of God; God is stern in retribution. (5-2)
20

At Masjid al-Muhajirin, Grogol, 8th March 2015.
Interview with the author, Solo, 9th March 2015.
22
Interview with the author, Solo, 9th March 2015
23
Interview with the author, Lubuk Bulus, 3rd March, 2015.
21
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Obviously, original teachings in Islam doctrinally tell its followers to appreciate fellow
humans, and they emphasise the importance of helping others. In this regard, all Muslims
are supposed to be benevolent in any given society. In contrast to the stereotypical image
perceived by Westerners, it is possible to see philanthropic aspects to Islam. It would be
far from the minds of Indonesian fundamentalists to disparage humanity. This very
tendency differentiates them, though fundamentalists, from terrorists.
We also should not forget the fact that several Islamic fundamentalist groups in Indonesia
swiftly offered their assistance to the victims of the Great Indian Ocean Earthquake and
Tsunami that hit the northern province of Aceh in 2004. For example, Front Pembela Islam
(FPI), or The Islam Defenders Front, though they are known for their radical and militant
handling of social issues, contributed much to putting life in Aceh back in order. Soon after
the disaster, dozens of FPI members were dispatched to the affected area, and they were
engaged in difficult and abhorrent tasks, such as collecting corpses and retrieving the dead
from the rubble.24
This suggests that Indonesian Islam as a religion is socially attentive and seeks to bring
about compassion in society.
Muslim Fundamentalists and Humanitarian Activities
Generally speaking, the philanthropic aspect of Islam is little heeded in the modern world,
while a militant feature of Islam draws much more attention in media.
In Indonesia, large Muslim organizations, which are usually regarded as moderate, have
sponsored countless social activities. For example, Muhammadiyah, the second largest
Muslim organization in the country, is always ready to provide the victims of natural
disasters with financial support through its sub-organization called Lembaga Zakat
Muhammadiyah.25 Another mass Islamic organisation called Nahdlatul Ulama also offers
health programs to local residents in the one of the provinces together with the Ministry of
Health.26 Thus it is that Indonesian fundamentalist Muslims, who are rather rigid and
conservative with Islamic doctrine, also seem to be highly attentive to their duty to carry
out humanitarian activities.

24

Jakarta Post, 18 January, 2005. The article is available at:
http://www.thejakartapost.com/news/2005/01/18/fpi-wins-praise-collecting-dead.html
25
Muhammadiyah official website at:
http://www.muhammadiyah.or.id/id/news-2941-detail-lazismu-zakat-fitrah-untuk-korban-bencana.html
26
Nahdlatul Ulama official website available at:
http://www.nu.or.id/a,public-m,dinamic-s,detail-ids,2-id,59403-lang,id-c,daeraht,LKNU+Gelar+Sosialisasi+TB+HIV+di+NTB-.phpx
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The members of the newly established fundamentalist organisation, JAS, noted above, are
concerned about the course of Islam even though their former leader Abu Bakar Ba’asyir
has become a militant. Both Abdul Rohim and Falah, the founding members and influential
leaders of the organization, are apprehensive of the prospect of physical confrontation
between fundamentalists who are pro-ISIS and those who are anti-ISIS.
Thus, JAS focuses on peaceful missionary work called dakwah through discussion, seminar
and al-Quran studies. Simultaneously, JAS members as ‘fundamentalists’ intend to
achieve what has been taught through al-Quran, which includes Muslims being
philanthropic to fellow humans. They in fact have launched humanitarian assistance
programs in Indonesia, although these are less significant than those managed by
Muhammadiyah and Nahdlatul Ulama.
Activities of Me-Dan
In order to conduct humanitarian aid programmes, some fundamentalists established an
independent body in January of 2014 called Medis dan Aksi Kemanusiaan, which is better
known as Me-Dan.
Although at the time of its establishment Me-Dan consisted of members of JAT, most of
the constituents of Me-Dan have now shifted to JAS. Me-Dan has seven chapters across
Indonesia, located in Jakarta, West Java, Central Java, East Java, West Nusa Tenggara and
East Nusa Tenggara.27 Me-Dan has five major missions: (1) providing medical and
humanitarian assistance to those who are in need; (2) bringing financial support to those
who are in need; (3) encouraging cooperation among volunteer workers in humanitarian
activities; (4) organizing volunteer workers; (5) and undertaking humanitarian activities as
dakwah along with (members’) families.28
Based on these missions, they routinely organise training sessions for volunteers and offer
practical and technical support to victims of natural disasters. For example, in April of
2014, they held a two-day training program for fifty volunteer workers in Cibubur, one of
the vicinities of Jakarta. The participants received special training for first-aid, including
technical methods of rescue operations, plus general information on disaster support
activities.
In November of 2014, Me-Dan organized a similar program in Bekasi in the outskirts of
Jakarta in order to bring about public awareness of sanitation and the prevention of
epidemic diseases.29 Me-Dan is a non-profit organization, and their source of income is
donations and fees for participation in programs.30
27

Djuanda, interview with the author, Glogol 4th March, 2015
Me-Dan official website, available at: http://me-dan.com/?p=27
29
Dr Dito, interview with the author, Glogol, 8th March 2015
30
Djuanda, interview with the author, Tangerang 4th March 2015
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Djuanda, a coordinator of Me-Dan in Jakarta and an active member of JAS, finds the truth
of Islam to lie in humanitarian activities. He believes that all Muslims have to help one
another. However, he also emphasises that their activities reach non-Muslims. He explains
that, Muslims have to help not only Muslims but also non-Muslims. All people are the
same. We do not look at religion when trying to help people. We do not choose
people…people who should be helped or not.31
This thirty-seven-year-old school administrator is always sensitive to whether his
behaviour and ideas are in accord with Islamic teachings. While the implementation of
syariah Islam, for him, is the positive development of society, he also believes that the true
followers of Islam appreciate humanity, and thus providing humanitarian support to the
needy is an obligation for Muslims.32 Djuanda is also one of those who moved from JAT
to JAS out of disagreement with the course taken by ISIS.
Me-Dan has taken part in actual humanitarian assistance on the occasion of natural disaster.
When huge floods endangered the residents of the Semeru and Pasing areas in Jakarta in
February of 2015, some members of Me-Dan swiftly organized a rescue team and reached
the affected areas. Anto, who was the leader of the team, recalls that he packed food, water,
medicine and candles and brought them to the victims, together with five other Me-Dan
members on the day of the floods. Anto’s comprehension of Islam has much in common
with other fundamentalist Muslims of Indonesia -- that it is a correct way for every Muslim
to be mindful of others.
These fundamentalists never exclude non-Muslims from the list of the needy to be served.
Anto explains that,
I did it for all the people. I helped anyone regardless of their religion in the time of the
floods. I did not ask their religious affiliation when I handed food to them.33
With regard to humanitarian assistance during natural disasters, people often take part in it
simply because of their non-religious, humane conscience. That is often the case in Japan.
For example, Japanese religious convictions played little role in humanitarian relief
activities at the time of the Great East Japan Earthquake and Tsunami in 2011. However,
Islam, which is often regarded as exclusive and even ‘dangerous’ in the Western society,
has functioned positively in Indonesia in the same manner as humanitarianism elsewhere.
Me-Dan is also committed to a larger scale of humanitarian aid, as in East Java when the
Mt. Kelud erupted in February of 2014. This natural disaster caused much damage in the
small village of Satak in Kediri. Maman and fifty other members of JAS and Me-Dan
carried out humanitarian assistance in the affected areas for two days. They collected three
31

Interview with the author, Tangerang, 4th March 2015.
Interview with the author, Tangerang, 4th March 2015.
33
Anto, interview with the author, Glogol 8th March 2015.
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million rupiahs from their communities and brought it to the victims whose houses were
damaged by the eruption. In addition, they laboured to remove ashes which had
accumulated on the roofs and in the gardens of the houses and on the roads all over the
village.
Humanitarian Activities and Islamic Justification
The population of the village of Satak stands at about one thousand and five hundred, and
Muslims constitute a majority group while sixty Catholics form a minority. In fact, the
relationship between Muslims and non-Muslims seems to be harmonious, as a popularly
elected kepala desa (village head) is a Catholic. According to the kepala desa, in the time
of the disaster in 2014, the villagers offered each other mutual aid because they shared the
feeling of being “orang di sini” (people of this place).34 This attitude is also echoed with
the ideas of Maman, a leader of volunteer group of Me-Dan. He recalled the feelings that
he had before he launched aid activities.
It (the feeling that I have to help others) came from my heart. It was intuition. I just
wanted to help people. Islam encourages one to do so. Religion was not important
(when I was engaged in humanitarian assistance). I just wanted to help people. This
society is just like a human body. If the left hand is not working, the right hand should
help. The situation was just like that.35
Maman also tells one of the stories about Islamic history or shirah, which Muslims often
cite as a norm for their behaviour in addition to al-Quran and hadith.36 It was during the
time of the second caliph Umar bin Hutto that the governor in Egypt planned to construct
a mosque in the land of Jewish people and to do so, he wanted to destroy the house of these
non-Muslims. Since the residents refused to leave the premises, the case was brought to
Umar. The caliph justifiably examined the dispute and decided that there was no need for
the Jews to abandon their land.37
The implication of this story is that Islam by no means denies the dignity of non-Muslims.
Although Islam in the eyes of Muslims is superior to any other religion, it does not
necessarily devalue the humanity of non-Muslims. One might sarcastically see the
activities of Maman as a mere gesture to make non-Muslims believe that Muslims are ‘good
people.’ However, the motivation of this thirty-year old member of a fundamentalist group
seems to be based on the core teaching of Islam that non-Muslims are also supposed to be
treated fairly.

34

Sujarno, interview with the author, Satak, 10th March 2015.
Interview with the author, Satak, 10th March 2015.
36
Interview with the author, Satak, 10th March 2015.
37
Available at:
ttps://nenyok.wordpress.com/2008/06/06/umar-bin-khattab-dan-lelaki-yahudi-tua/
35
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Muslim volunteer workers who are engaged in humanitarian assistance activities and
training can be regarded as ‘kind’ and ‘good’ people in a secular sense. Yet the motivation
of these Muslims seems to originate genuinely in the teachings of their religion. In other
words, as they view it, it is their obligation to be philanthropic to fellow humans in the same
manner as they struggle for the implementation of syariah Islam.
Provided that one follows a true path of Islam, the dignity of humans should be appreciated,
they believe. It is therefore understandable that the members of JAS and Me-Dan
vehemently criticize the course of ISIS. Needless to say, so-called ‘moderate’ Muslims who
have little intention to put syariah Islam as the foundation of the national legal system are
also philanthropic towards the victims of natural disasters and are severely critical of ISIS.
However, fundamentalists Muslims believe that these ‘moderate’ Muslims are inconsistent
with the teachings of Islam, and thus their campaign on ‘good Islam’ is not persuasive to
these fundamentalists.
Mechanism of Religion and Diversity in Islam
The rationality of human beings has been enormously valued in modern Western society.
A famous statement made by the French philosopher Blaise Pascal in the seventeenth
century is as follows: “Man is only a reed, the weakest in nature, but he is a thinking reed.”38
Thus, ‘modern men’ are supposed to -- and are able to -- utilize their faculties to bring about
virtue in society. This sort of trust in human nature is dominant in modern society, and it
could lead us to have a blind belief in science, while the role of religion is less heeded, if
not completely rejected. Nietzsche’s idea that God is dead39 might foster secularism in the
modern world.
Nonetheless, religion is still a major element in contemporary society. Many believe that it
was the tenets of Islam that mobilized millions of people to bring about social change
during the ‘Arab Spring’ beginning in 2010.40 Popular Buddhist organizations in Japan
claim millions of members.41
At the same time, it is also true that religion might be seen as the cause of conflict in the
modern world. Terrorism, discrimination, and wars are typical examples of outcomes that
could originate in religion. Does this mean, then, that religion is inherently unfavourable
to humanity? Should we fail to comprehend religion correctly, I think, some would answer

38

B. Pascal. Pensees, London, 1995, p.66.
F. Nietzsche, The Gay Science, New York, 2006, p.81.
40
For example, H. Dabashi explains that “what is being retrieved here is a cosmopolitan worldliness to
which Islam is integral but not definitive. See, H. Dabashi, The Arab Spring, New York, 2012, p.250,
41
For example, Soka gakkai, which is a lay Buddhist organisation, claims two million and sixty thousand
memberships while another mass Buddhist organisation Risshyo Koseikai states that one million and
twenty-six thousand households have joined the organization. http://www.sokanet.jp/info/gaiyo.html:
http://www.kosei-kai.or.jp/010gaiyo/
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to the question above positively, and thus the role of religion would be diminished in the
world which retains an indiscriminate trust in science.
It is important to consider both the doctrine of religion and the behaviour of religiosity.42
The former tends to deal with the theological aspects of religion, while the latter with social
aspects of it. Religiosity is affected by such various elements as individual interpretations
of dogmas; the political, historical and economic situations of various societies, and even
the psychology of the followers. In that sense, religion is one sort of social organism.
Development of religiosity can be a deciding factor in the formation of religion. Therefore,
the outlook of Islam as a religion could be dangerous and violent despite the fact that Islam
still appreciates universal aspects of humanity.
This can be applied to cases such as the conflict between the majority Buddhists and
minority Muslims in Burma today.43 It does not necessarily mean that the doctrine of
Buddhism teaches violence and discrimination against the minority population. Rather,
social circumstances contribute to the development of religiosity that affected the formation
of organized religion, Buddhism in this case. This theory also explains the role of Japanese
Shinto during the World War II. Shinto functioned as an ideology to justify Japanese
imperialism although the nature of Shinto has little to do with aggression. It is now clear
that the attributes of Islam, which include a philanthropic nature, can be distorted by
terrorists who impact on its religiosity. To this must be added a long-standing Eurocentrism
in history, further strengthening the negative image of Islam.
The fact remains that the standard teachings of Islam cannot be officially disputed; there is
no absolute religious authority such as the Pope in the case of Catholicism. Although there
are several schools of thought in Islam, they are merely able to present interpretations of
the teachings. Diversity has led to internal conflicts, even noxious ones, that have taken
place in Islamic history. The birth of Shia is a typical example of this, and even the fourth
caliph Ali was assassinated by a group of fellow Muslims called Kharijites.44 It suggests
that one of the components within the organized religion of Islam is that theological aspects
are often disputed by individual followers. Terrorist acts are the conspicuous result of this
mechanism.
Fundamentalists in JAS and Me-Dan seem to have rejected unconventional interpretations
of scriptural teachings but remained true to only orthodox written texts. In this sense, that
they are true literalists. They never allow theological metamorphosis as such but accept
only original teachings which have been passed on since the revelations in Mecca given to
Prophet Muhammad.
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See, H. Kato, “Social demand and the “Clash of Ijtihad”: A Constructionist Approach”, in The Clash of
Ijtihad (H. Kato ed.) Delhi, 2011.
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http://www.bbc.com/news/world-asia-18395788
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Conclusion
Some might believe that Western civilization and Islamic civilization share little common
ground, as famous posited in Huntington’s theory.45 F. Quinn also points out that some
French scholars have long had an unbalanced view of the relationship between Christianity
and Islam. He describes the ideas of Renan, a French scholar,
On a superior-inferior scale, Christianity was the leading religion, the product of the higher
Aryan race. Islam, of contrasting lower Semitic origin, inhibited progress, represented an
“iron circle” around the heads of believers, and kept them from understanding modern
science or philosophy.46
A Eurocentric mindset is instrumental in creating a negative image of Islam as disregarding
humanity and orientated towards violence. We can never justify terrorism such as that
which targeted Charlie Hebdo in Paris, and the perpetrators should be brought to justice.
Demonstrators who voiced the support for Charlie Hebdo emphasised the importance of
the freedom of speech and expression, and their implication was that Muslims have no
respect towards these basic human rights. The freedoms of speech and expression are basic
and essential rights for every human. That is undeniable truth that every member of society
should respect, including Muslims. However, it is also vital for all members of society,
both Muslims and non-Muslims, to be mutually attentive to respective cultures and
traditions.
JAS is a fundamentalist group in Indonesia whose members also join Me-Dan yet who have
issued a religious ruling or fatwa that people who insult the Prophet Muhammad should be
subjected to capital punishment.47 One might think that JAS and Me-Dan members are no
different with other militant Muslims. However, we should also know that this fatwa is
based on the teachings of Islam (as they see it) that no one should ever insult Allah and the
Prophet Muhammad. It is their faith and tradition that all Muslims should follow. These
are clearly stated in al-Quran.
The hypocrites are afraid lest a Chapter be revealed to them, telling them what is in
their hearts. Say: ‘Scoff if you will; God will surely bring to light what you are
dreading.’ If you question them, they will say; ‘We were only jesting and making
merry.’ Say: ‘Would you mock at God His revelations, and His apostle? Make no

See, S. P. Huntington, The Clash of Civilizations and the Remaking of World Order,
New York, 1996.
46
F. Quinn, The Sum of All Heresies: The Image of Islam in Western Thought, New York,
2008, p.99.
47
JAS declared it on their official website on 15th January 2015.
http://www.ansharusyariah.com/read/release/460/press-release-terkait-fatwa-mati-untukpenghina-nabi/
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excuses. You have bartered away your faith for unbelief. If We forgive some of you,
We will punish others, for they are guilty men.’ (9:64-65)
Those who speak ill of God and His apostle shall be cursed by God in this life and in
the life to come. He has prepared for them a shameful punishment. (33:57)
It is understandable that non-Muslims in the West perceive Islam rather negatively because
of historical events such as Crusades and numerous numbers of terrorist acts perpetrated
by so-called Muslim militants more recently. Moreover, Islam as a religion is a social
organism that can be shaped by individual behaviours of followers. That means that there
are some Muslims who interpret the essential teachings of Islam so as to become involved
in inhumane terrorist acts. In order to narrow the widely divided Islamic and Western
societies in the world today, it is crucially important to understand the mechanism of
organized religion and notice that Islam in fact embraces philanthropy as do other
civilizations.
The activities of the Indonesian organization Me-Dan, as reported in this study, suggest
that Islamic civilization shares much common ground with other civilizations, at least in
relation to mutual help in the time of natural disasters.
Their humanitarian activities can be carried out as an element of their ‘religiosity,’ and this
can be shared with non-Muslims, while the other segment of organized religion, that
dealing with theological dogma, is a steadfast tenet which they believe can be never
compromised with non-Muslims.
Therefore, the key to bringing about a more peaceful world is to promote cooperation and
communication between Muslims and non-Muslims within the framework of ‘religiosity.’
It seems to me that decent Muslims would have no hesitation to follow that path.
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A Brief Observation of Latin American Religion
Andrew W. Becker
Upon my dual completion of military service and university, I set out for a year of travel
that took me south of the US. Upon reaching Mexico, I traversed back and forth between
the Pacific and the Caribbean coasts through Central America until Colombia, where I
followed the Andes Mountain region south to the tip of Chile. In retrospect, I realize I
obtained more information about the pre-Hispanic civilizations, cultures, and religions of
the Central and South American people during this trip than I could have hoped to learn in
multiple college courses. However, what I noticed most is the connection that each country
has with Catholicism and yet the vast differences in rituals and worship the people of each
region utilize. Latin American countries, as a standard, have a deep and complex
connection with the Celestial Sphere; its elements (earth, moon, sun, and stars) cross over
into their religious rituals and worship.
As I made my way south through Central America, the ghosts of colonial past interwoven
with those of the ancient civilization were inescapable at every new turn. Under the
grandiose Metropolitan Cathedral of Mexico City, I observed the few remaining ruins of
the Aztec civilization and visited numerous other ruins and remains of bygone powerful
dynasties. These pieces of the pre-Hispanic civilization are stark reminders of how an
entire civilization was destroyed and replaced, but with deeper observation, it was clear
that traditions and religious views had definitely lived on. In northern and central Mexico,
as compared to the southern states, it seemed that the pagan religions of the past have had
less of an influence on modern Catholicism, yet the further south one travels, the more
remaining pagan rituals and practices can be observed to be intertwined with the
Catholicism of the local population.
In the small, ethereal mountain town of San Juan Chamula, which is located north of San
Cristobal de las Casas in southern Mexico, is the Cathedral San Juan Bautista. The strong
smell of pine and incense is the first thing that greets you as you step into this dimly lit
church. The floor is covered in its entirety with pine needles, and burning candles light the
way every few feet. Statues of stoic saints look down from along the walls as local men,
women, and children offer chants and prayers of devotion. Many of these families bring
chickens in bags as sacrificial offerings; ancient rituals passed down over the ages. I did
not see this, but later read, that eggs, bones, and some local alcoholic beverages called
“posh” are also used in these healing ceremonies. This mixture of pre-Hispanic religion
and Catholicism is very interesting to observe.
After crossing into Guatemala the pre-Hispanic religion's influence became even more
glaring. The local market vendors offered a plethora of herbal potions to cure everything
from physical illness to broken hearts. Many of the locals I spoke with also believed very
strongly in the Evil Eye. The mythical Evil Eye is an intangible evil force that children,
animals, and the spiritually weak are potentially vulnerable to. Children will wear amulets
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such as a red cap or ribbon on the arm to draw attention away from this evil stare. The Evil
Eye can even be found in professional medical books and journals in Guatemala and is
taken very seriously by those of all classes. West of Guatemala City is a shrine dedicated
to San Simon, a drinking, smoking, and philandering saint. San Simon sports a handlebar
mustache, a cowboy hat, and smokes cigars. He is not in any way recognized by the Vatican
but devoted Catholics will travel to this shrine and cross themselves paying tributes of
flowers and other items to him as if he was fully sanctioned by the Holy See. This is yet
another example of how indigenous symbolisms have become mixed with the religion of
the Latin American conquerors.
Honduras and Nicaragua seemed to share many of the same mixtures of pre-Hispanic and
Catholic religious beliefs as Guatemala, but once I passed into Costa Rica and Panama this
seemed to become much less. This may have been my lack of observation in these areas
as I spent very little time in rural parts; nevertheless, as a whole it seemed as if these
countries followed more or less traditional Catholic dogmatic protocols.
Colombia, like Panama and Costa Rica, has a population of very religious Catholics, but
does not seem to be influenced as much by their pre-Hispanic religious beliefs. Colombia
also has a very low indigenous population and this seems to also be a factor. This changes
immediately after crossing the border into Ecuador.
Ecuador has a large indigenous population with centuries old traditions that still linger. In
the city of Latacunga, Ecuador, which is near the base of the Cotopaxi volcano, there is a
three day Mama Negra festival every year. This festival is in honor of the Virgin of La
Merced and is meant to protect the people from the frequent eruptions of Cotopaxi. Alcohol,
devilish costumes, dead pigs, and consumptuous amounts of food are part of this three day
event. This is just one of many passed down ancestral traditions and religious ceremonies.
Peru has many of these same practices as Ecuador but once I passed into Bolivia, the
presence of bygone religions was apparent. As I walked through the Mercado de las Brujas,
or Witch Market, in La Paz, I was taken by the sight of dead llama fetuses swinging in the
breeze under the awnings of street vendors. These dried fetuses are used to bury under the
building foundation to honor Pachamama, the goddess of the earth, as well as to protect the
workers and bring the home or business good fortune. These dead and dried fetuses are for
the poorer people of Bolivia. Those that can afford it buy live llamas to bury. The vendors
were selling everything from dead frogs to aphrodisiac potions. La Paz has a strong
influence from the Aymara civilization and this was apparent in the items for sale in the
markets. Traveling further inland to the city of Potosi, I toured the famous silver mine in
the nearby mountain of Cerro Potosi. A few hundred feet into most of the mine entrances
is a small side shaft the workers enter before descending further into the mines. In this
small side shaft is El Tio or “Uncle” in English. This figure appears to be the devil with
his red skin and two horns protruding from his head, but he is actually the lord of the
underworld and can give either protection or destruction. The miners offer him cigarettes,
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alcohol, and coca leaves each time they put their lives into his hands and venture deeper
into the mines of Potosi.
After leaving Bolivia and traveling south into Chile, it was evident that the pre-Hispanic
religions had less of an impact on the Chilean Catholic religion. Once again, in Chile, as
in Colombia, the indigenous population is much smaller than the countries in between. This
seems to be the factor that drives the interweaving of pre-Hispanic religion with
Catholicism. Hundreds of roadside shrines and monuments of Catholic type can be seen
every few miles while traveling down Chilean highways. Catholic churches can be found
almost everywhere one walks in the cities and towns and proves the existence of a Catholic
majority as a religion.
Looking back over the countries I passed through and reflecting on how each country
practices its beliefs, it is very clear that the civilizations of pre-Hispanic epochs have kept
a strong grasp on the modern day lives of Latin Americans. It is evident in the sacrifices
of food, alcohol, flowers, and candles at the feet of Saints and Virgins. It is evident in the
costumes and rituals during Semana Santa and other religious holidays. It is even evident
in the medicinal practices and cures of university educated doctors and medical personnel.
The civilizations of the past have shaped and molded who these people are today.

Published by BYU ScholarsArchive, 2016

121

Comparative Civilizations Review, Vol. 74 [2016], No. 74, Art. 16

118

Number 74, Spring 2016

Book Reviews
Andrew Targowski, Western Civilization in the 21st Century
(Focus on Civilizations and Cultures Series)
New York: Nova Publishers, 2015
Reviewed by Leland Conley Barrows
lbarrows@voorhees.edu
Once again polymath, informatics scientist, and humanist, Andrew Targowski has shown
us how well he has mastered the two cultures, scientific and humanist, the respective adepts
of which, as C. P. Snow lamented in his 1959 essay, The Two Cultures and the Scientific
Revolution, were, at that time, woefully ignorant of each other’s specialisms. For Snow,
such mutual ignorance among the elites of his era was potentially dangerous for society.
Targowski began a career in informatics in Poland, obtaining a doctorate from the Warsaw
Polytechnic Institute in 1969 and devoting a major part of his career to informatics and
information science first in his homeland and then, after 1980, in the United States. At
some point he began to think very seriously about the effects, good and bad, that the
informatics-based communications revolution, to which he was an active contributor, was
having on society. His reflections that began as he increasingly challenged aspects of the
communist regime in Poland pushed him into mastery of the social sciences and the
humanities, as is well demonstrated in the book under review, his latest. It certainly reflects
his mastery of C. P. Snow’s two cultures as well as Law II of four universal laws of
information that Targowski himself formulated in 2009: “Information generates
consequences which it cannot foresee” (https://wikipedia.org/wiki/Andrew-Targowski,
accessed 17 January 2015).
Targowski loves Western civilization and is particularly attracted to its many
manifestations in all disciplines and its many accomplishments: philosophy, Catholic and
Protestant Christianity, Judaism, literature, art, music, modern science, democracy, and the
list could go on. According to him, Western civilization, as distinct from its predecessors
in the ancient Near East, Greece and Rome, started with the coronation of Charlemagne as
the first Holy Roman Emperor by Pope Leo III on Christmas Day AD 800, and has been
evolving and expanding from inside its core area that he places in what he calls “old
Europe,” particularly western Germany. Its center following World War II became the
United States of America.
But for Targowski, Western civilization, particularly the United States, is in decline,
threatened on one hand by resource depletion and on the other hand by excessive profitdriven and information technology-assisted global business “which works for global
corporations but not for citizens of developed nations whose jobs are being exported to
countries with low costs of labor.” (p. 83) But this decline, he argues, is also the result of
the transformation of Western civilization into global and virtual civilizations, both owing
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their possibilities to increasingly powerful computerization—particularly the virtual ones.
Targowski has grave doubts about both of these transformations.
Globalization, particularly the outsourcing of manufacturing to low labor-cost countries
like China and Vietnam, and of information services to countries like India or the
Philippines, is destroying the middle classes in the United States and Western Europe and
stimulating a decline in culture and power. Several times in his book, Targowski cites the
case of Detroit, Michigan, once an industrial powerhouse of the United States, “which is
regressing from an industrial to an agricultural town” (p. 255), its deindustrialization having
left 36 percent of its population in poverty. (p. 136)
In addition to isolating human beings from one another in terms of true human contact,
virtualization linked to the profit-driven communication and information organizations
leads to the vulgarization of culture, from music to speech. Digital tourists “collect a lot of
data...but their reasoning is pseudo-reasoning.” (p. 220) Young people in America who
may text hundreds of messages a day with their smart phones rarely read books. Then there
is the question of video games: do they stimulate violence? (p. 164)
Targowski seems particularly concerned about the possibility that robots might replace 50
percent of workers in the United States by 2050 and that non-biological intelligence will
surpass human intelligence. “Should we not apply Isaac Asimov’s Three Laws of Robotics”
(p. 217) that place restrictions on what robots may be permitted to do? But these laws were
formulated in 1950. In 2011, Targowski along with Vladimir Modrák offered similar
restrictions regarding automated service systems: “Law I. Do not implement high
automation technology if you are unsure whether the same goal can be achieved by other
means. Law II. Do not implement automation technology with the aim of totally eliminating
human presence in the manufacturing process. Law III. Do not develop automation which
harms society or endangers the human race.” (p. 206) But will big business follow these
laws? How applicable are they to robotics?
In short, much of this book illustrates the bad effects nationally and globally of the world
of informatics, particularly virtualization. Yet, the author has made significant
contributions to the virtual world—possibly prior to his formulation of his Second
Universal Law of Information: “Information generates consequences which it cannot
foresee.” (Ibid)
More than anything else, this book displays Professor Targowski’s attachment to the
traditional conceptions of Western civilization—its cultural and scientific achievements, its
great thinkers, and its influence over the whole world. At the same time he is worried about
its economic sustainability and the threats that it is facing from outside and inside. From
the outside he identifies radical Islam, and the Chinese economy (to which both the United
States and the EU are in debt). From the inside, he cites the neo-liberal threat to the middle
class, particularly in the United States, as well as political correctness in the universities as
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an outcome of Western popular culture in the twenty-first century, and the control of
Western mass culture by big business and big media.
The book is divided into two parts: “Civilizing and Globalizing Society” (five chapters)
and “Globalizing and Virtualizing Culture and Infrastructure” (four chapters). These
chapters are laced with numerous charts and figures portraying such matters as “The Key
Legacies of the Age of the Enlightenment” (Table 4.1, p. 106) and images of such persons
as Nicolaus Copernicus and Giordano Bruno and many other contributors to Western
civilization as well as some of its would-be destroyers like Hitler and Stalin.
While Targowski recognizes that the increasing scarcity of crucial natural resources
threatens the way of life of Western civilization, he considers that its greatest immediate
threats come from within: deteriorating intellectual standards owing to the clash between
high culture and mass and pop culture; human fragmentation owing to too much
internetization, particularly among young people; and especially in western Europe,
difficulties in assimilating minorities. To remedy the latter requires the development of
hybrid culture which in turn requires the development of what he calls the “COMPLETE
MIND composed of the BASIC, WHOLE, GLOBAL, and UNIVERSAL minds.” (p. 254)
But is this mental development possible given the underfunding of public education?
In short, “Western Civilization, as a declining civilization, is at the same time transforming
[itself] into Global and Virtual civilizations whose modus operandi is just in statu
nascendi.” (p. 83) In other words, Targowski cannot really determine what global and
virtual civilization will be. So, perhaps there are grounds for optimism. However,
Targowski, who is an admirer of liberal democracy, asks the question: “Can Western
civilization re-engineer its own culture all by itself?” His answer is that “The scope of
deterioration and the democratic culture will not allow for any top-down social engineering
today.”
Is the glass half empty or half full?
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Dario Fernandez-Morera, The Myth of the Andalusian Paradise: Muslims,
Christians, and Jews under Islamic Rule in Medieval Spain
Wilmington, Delaware: ISI Books, 2015
Reviewed by Laina Farhat-Holzman
lfarhat102@aol.com
It is a widespread belief that the Islamic invasion of Spain in the eighth century ushered in
an age of knowledge and religious tolerance, and should serve as a contemporary model of
how three otherwise hostile religions could live together in amity. Almost all World
History texts contrast the model of Muslim Spain’s convivencia (living together, or
multiculturalism) with the dark ages of Christian Europe. The Muslims are represented as
tolerant, benevolent and the saviors of the knowledge of Greek antiquity, which they
transmitted to benighted Europe, thus ushering in the Renaissance.
World leaders today who deplore Islam’s current spate of murderousness announce that
these militants are not real Muslims. Islam, they say, is the religion of peace. We have all
learned our history this way. Unfortunately, we will all have to relearn it because this vision
is a myth, not reality. A small but growing number of scholars are exploring the documents
and archeology of Islam’s earlier years, finding that reality does not support this myth.
Dario Fernandez-Morera is one of these scholars, and this work, in particular, should go far
in demystifying Islamic Spain. He reexamines how Spain was conquered in the first place,
noting that it was conquered not entirely by force, nor was it taken over by peaceful means.
It was invaded, but the Christian Visigothic rulers of Spain were also bought off with the
promise of generous terms as subject people rather than facing extermination.
However, once the conquest was completed (which included all of Spain except for the
Basque north), the Muslim rulers showed themselves to be masters indeed, with other
Spaniards treated most decidedly as second-class citizens. Whether these masters were
tolerant or ferocious depended upon the temperament and mood of the leader, not a written
system of laws.
Fernandez-Morera, in his Introduction, tells us that his interpretive stance is Machiavellian,
not Panglossian. Indeed it is. He tells us how things really were, not how they might have
been in the “best of all possible worlds.”
For me, the fun of reading this book is that each chapter begins with quotations from the
most famous scholars of Islam, professors from some of our most famous universities, who
provide a Panglossian picture of this Andalusian Paradise. Fernandez-Morera quotes them
at length, and then proceeds to provide reality backed by impressive documentation.
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The reason for the widespread dubious scholarship can be traced back to the European
writers of the eighteenth century Enlightenment, Voltaire and Gibbon, men with a cultural
agenda of ridding themselves of religion, particularly Medieval Christianity, by creating a
straw man for comparison: an enlightened Islam that never did exist in reality.
Even today, many Middle East Studies departments in American and European universities
have morphed into apologists for Islam and its civilization, backed by grants from Saudi
Arabia, Qatar, the UAE, and even Libya under Gaddhafi. Those scholars who do not play
ball find it difficult to find publishers and are excoriated by their peers. However, there are
some—a growing number now—who are questioning the long accepted mythology. The
great Belgian scholar, Henri Pirenne, who wrote Mohammed and Charlemagne in the
1920s, was the first to challenge the accepted view of the rise of Islam by looking at the
evidence. He was dismissed as an Islamophobe (if that word existed then).
Another book that reflects Fernandez-Morera’s thesis is one that I reviewed in 2009.
Entitled Holy Warriors: Islam and the Demise of Classical Civilization, it was written by
John J. O’Neill, an Irish scholar who wrote under a pseudonym because the scholarly
environment in the UK had become threatening.
Fernandez-Morera is an important source of this new scholarship. This book gives special
attention to primary sources (medieval Christian, Muslim, and Jewish chronicles; literary
works; religious and legal texts; and biographies) and usually quotes them verbatim so that
nonscholars can read these materials. The sources are so overwhelming that it is difficult
to refute their cumulative effect.
The structure of the book is apparent in the Table of Contents. Chapter 1, “Conquest and
Reconquest,” explores jihad, the religious motive behind the invasion. Jihad was not
antithetical to lust for booty, which was expected to accompany the holy war.
Chapter 2 covers “The Effects of the Jihad, The Destruction of a Nascent Civilization.”
There has always been a question of how a relatively small group of soldiers could so easily
conquer much larger and superior civilizations. For example, how did all of North Africa,
once the breadbasket of the Roman Empire, go from entirely Christian and agrarian to
depopulated, Muslim, and desertified almost overnight? The same question might be asked
of how a sophisticated Persian Empire fell to a handful of savages from the Arabian desert?
Conquests such as these may have more to do with internal dissention that made strong
civilizations fall.
Chapter 3 gives us “The Daily Realities of al-Andalus.” What was daily life really like?
Chapter 4 explores “The Myth of Umayyad Tolerance: Inquisitions, Beheadings,
Impalings, and Crucifixions.” It is an eye-opener to know that Inquisitions were a Muslim
institution well before they became Spanish Catholic.
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Chapter 5 covers “Women in Islamic Spain: Female Circumcision, Stoning, Veils, and
Sexual Slavery.” (These are no different than the modalities of today’s ISIS and other
Muslim jihadis.)
Chapter 6 sheds light on “The Truth about the Jewish Community’s Golden Age.” It was
not as golden as once thought. But this is a complex story.
Chapter 7 describes “The Christian Condition, From Dhimmis to Extinction.”
This 351-page book is very readable. It is solid scholarship, but it is not written in
ponderous academic style. I actually read it in on-line proofs and couldn’t put it down.
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George Friedman, Flashpoints: The Emerging Crisis in Europe
Doubleday, 2015
Reviewed by Laina Farhat-Holzman
lfarhat102@aol.com

I read George Friedman’s intelligence reports almost every day, and reviewed one of his
books, The Next Hundred Years, several issues ago. Friedman is chairman and founder of
Stratfor (Strategic Forecasts), a leading private intelligence company. I think he and several
of his colleagues (including Robert D. Kaplan) are the best analysts of international
geopolitics. Few other analysts regard geography as a major player in world affairs, an
oversight that makes so many get it wrong.
For the past few years, his reports have focused on the world’s borderlands, those faultlines
where countries or ethnicities meet with hostility latent. His latest book, Flashpoints,
explores Europe’s past and present (and potentially future) with an eye to the borderlands
that can become flashpoints for conflict.
The only other scholar mentioning this issue was Samuel P. Huntington, with his much
discussed Clash of Civilizations. Huntington noted that every border shared with Muslim
countries is and has always been bloody. This observation has proven itself many times
over in the past decade.
Europe has given much to the world in the past 500 years: the scientific revolution, religious
reformations, political liberalism with participatory governance, and nationalism—the
creation of nation states ideally governed by their own people in democracy. Europe has
modeled the modern world with its peaceful civil life, rule of law, and amenities available
for all that were once the exclusive luxury of the ruling elites. We are talking about only
Western Europe here, along with its British offspring, the United States.
But there is another side to Europe: a region of catastrophic conflicts along its many
geographic and political flashpoints. The Enlightenment of the eighteenth century has been
much admired by the educated among us because it largely discarded religion as a
governing institution, replacing it with ‘reason.’ Friedman explores the underbelly of the
Enlightenment, in which some of its prized institutions gave rise to unanticipated and ugly
consequences.
Nationalism can be a benign institution when it only means that a country’s people love
their country and its culture. However, when love of country morphs into hatred of other
countries, nationalism becomes an excuse for violence. Europe’s two world wars
exemplify this.
Nationalism in Europe is based on shared faith, common history, language and culture.
This is why Jews, no matter how long they lived in a country, could not be accepted as that
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nationality; they did not share the predominant faith, Christianity. As all Europeans
become more secular, this problem has melted.
Although Muslims have long lived in parts of Europe, the immigration crisis today has
brought far more Muslims than can be assimilated into European culture. Multiculturalism,
a theory that makes all cultures relative, is not working in Europe as had been hoped. Too
many Muslims are coming at one time, too many to be absorbed. And multiculturalism
interferes with attempts to absorb an alien population. (In the US, migrants are free to
practice their particular cultures, with the exception that if they want to be American, they
must accept American norms of behavior and values. This has worked, and the price of
American citizenship is the abandonment of the more alien aspects of the immigrant’s
culture.)
What makes this migration even more unacceptable is the campaign of Militant Islamism
to seduce the youth and endanger Europe’s stability. Cyprus is the first European country
to have split in two over religion and ethnicity; half is Greek Christian, half Turkish
Muslim.
In addition to the mutually hostile religious differences, immigration is facing an economic
problem. There are not enough jobs for these immigrants. Peace and prosperity are
inseparable. Without prosperity, there can be no peace.
Reason, replacing religion, can morph into ideologies that demand as much fanaticism as
that of the true believers of religion. Furthermore, the decline of religion in Europe has left
the young with a nihilism that discards both national identity and cultural identity; it
becomes an ‘anything goes’ culture that is ill equipped to defend itself against such fanatical
ideologies as neo-Nazism and Militant Islam.
With this book, Friedman provides us with the definitive analysis of today’s Europe,
exploring Europe’s geography, political life and history. The geography alone dictates
regional and country borders. His important contribution is the interaction of geography,
history and politics.
In his preface, he reminds us that “Between 1914 and 1945 roughly 100 million Europeans
died from political causes: war, genocide, purges, planned starvation, and all the rest. It was
particularly striking in Europe, which had, over the course of the previous four hundred
years, collectively conquered most of the world and reshaped the way humanity thought of
itself.”
How could this happen in a place that in 1913 represented the highest level of civilization,
rich in culture, with a population similarly educated, with rulers related by blood (offspring
of Queen Victoria), and with institutions such as the military, trained with the same
standards and values?
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Friedman shows that Europe’s descent into hell in the 31 years between 1914 and 1945 was
not a fluke. It was the natural outcome of the emergence of the negative sides of all the
institutions it most valued—and the fact that geography matters.
PART ONE: European Exceptionalism
Unusual in a scholarly book, Friedman opens with an autobiographical history. His family
fled with him, a baby, from Hungary in 1949. They were escaping the communists; they
had finally had it with living in Europe.
His parents were born during the last days of the Austro-Hungarian Empire, a place so
much a borderland that the town of his father’s birth changed names and nationalities three
times during his residence there. World War I ended the solidity of the four empires that
ruled at one time or another over that region: the Ottomans, Hapsburgs, Hohenzollerns and
the Romanovs—all of which collapsed in 1918, leaving the region in chaos.
His parents became used to the shifting borders and identities and to make it even worse,
they were Jews who were very familiar with changes of nationality. They had lived
everywhere and belonged nowhere.
The main source of instability in Europe had always been Germany: a relatively newly
united country that had wealth, industry, intellect and culture—everything a modern state
should have. However, it also had existential insecurity. Its neighbors, France and Russia,
were a threat. This issue was behind the 31 years of horrific warfare and slaughter in
Europe.
Friedman’s family experienced World War II up close and very painfully. His father was
drafted into the Hungarian army (allies of the Nazis) and fought against the Soviet Union.
By the time of the Stalingrad campaign that was the beginning of the end for the Germans,
the Hungarian retreat during the horrible winter of 1942-3 resulted in the death of most of
them, and the death toll for Jewish soldiers was almost total. His father, a tough and clever
fellow, survived.
This chapter is must reading for an inside account of what it is like in a borderland and what
that meant during World War II.
Chapter 2: Europe’s Assault on the World
This chapter covers the fascinating story of Europe’s colonial adventures, begun 500 years
ago. Europe’s several Western countries (England, Spain, Portugal, France and
Netherlands) undertook the conquest of the rest of the world. By 1914, there was no place
left untouched by European power, culture and modernity. This colonialism had two faces:
it opened up the lesser-developed world to a range of new ideas and opportunities, and it
also was the source of much death and destruction.
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The reason for this exploration and conquest was a response to Europe’s old rival and
nemesis: Islam, particularly the Islam of the Ottoman Empire. Over time, Europe prevailed
and the Muslim World faded and crumbled.
Although this chapter is about the conquest, the rest of the book is about how it collapsed
into chaos.
Chapter 3: The Fragmentation of the European Mind
There are consequences to abandoning all tradition, religion and custom, which was the
process of modernization that Europe experienced during those five centuries. The
religious, political and scientific revolutions did this, leaving Europe with what Friedman
calls the fragmentation of the mind. One could be a scholar and a swashbuckler, pious and
murderous; and in dismissing all traditional modes of thought and behavior, one could
believe anything one liked. This explains how a country as steeped in culture and learning
as Germany could rush headlong into the thuggish ideology of Nazism.
Friedman’s insight into how the Enlightenment devolved into radical individualism is one
of the most important analyses in this book. I had never before thought of the Enlightenment
in a negative way. Out of that very Enlightenment came all the mad ideologies that brought
with them the seeds for the murderous history of Europe.
PART TWO: Thirty-One Years
Scholars have recognized that World War II was just a continuation of World War I.
Friedman identifies the period between 1914 and 1945 as the “Thirty-One Years.” By the
end of this period, “Europe had gone from the invincible center of the global system to a
place where poverty was as common as self-confidence was scarce. In 1945, as Europe
awakened from its orgy of violence, stunned by what it had done, the world’s map was
changing as dramatically as Columbus had changed it, and Europe was no longer at its
center.”
The rest of this section covers the postwar exhaustion, the Soviet resurrection and the
American origins of European Integration. The European Union was the result: a great
idea without concern for geography, history or values that characterized the individual
nation-states.
PART THREE: Flashpoints
The rest of the book covers the current period after the collapse of the Soviet Union and the
existing flashpoints from which conflict can come, or already is coming. Friedman
examines the challenges facing the European Union. The chapters on Russia and its
resurgence in its borderlands are particularly relevant now: the Georgian crisis was the first
evidence of Russian resurgence.
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One particularly prescient observation about the EU is: “It takes a long time for a
borderland to disappear…You can forgive, you can pretend to forget, but the memory, fear,
and malice never quite go away…The Europeans think that can’t happen again. They try
to forget Yugoslavia and the Caucasus…They dismiss Ukraine. But old habits are hard to
overcome.”
This is a brilliant tour de force and well worth your reading.
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Erik Larson, In the Garden of Beasts: Love, Terror, and an American
Family in Hitler’s Berlin
Crown Publishers, 2011
Reviewed by Laina Farhat-Holzman
lfarhat102@aol.com
Erik Larson has the remarkable ability to write solid history as though it were fiction. He
selects issues so significant that they are page-turners, but there is nothing in his books that
cannot be substantiated by the letters, memoirs or other documents of the participants of
the events at the time.
For example, his Dead Wake, the account of the sinking of the Lusitania, reads like a
thriller: a German submarine hunting a British ocean liner with a number of important
American passengers on board in the tense time during World War I. It is very enlightening
to see the increasing ruthlessness of the Germans in that war in which they violated every
former rule of civility; we also see the ruthlessness of Winston Churchill, who will sacrifice
American civilians to bring America into the war. We watch an American President,
Woodrow Wilson, whose judgment is clouded by bereavement, then love, then a stroke.
Leaders are human beings. And finally, we see the hubris of the day’s modern scientists
and engineers, who considered the Lusitania (like the Titanic) unsinkable. Larson
accomplishes all this with one book.
In the Garden of Beasts may be even more important for our understanding of one of the
most important mysteries of the twentieth century. How could a country as cultured,
educated and sophisticated as Germany permit itself to be taken over by a group of thugs
with scarcely a murmur?
It did not happen with scarcely a murmur. The takeover was far more complex than that,
and this book provides us with an inside view of a seminal year, 1933-34, in which this
takeover could have gone either way. The main inside view is that of a particularly able
observer: William E. Dodd, Chairman of the History Department of the University of
Chicago, appointed by President Roosevelt as Ambassador to Germany after Roosevelt was
turned down by several other more likely (wealthy) candidates.
Dodd was certainly not one of the usual ‘old boys’ club’ appointees. He was, however, a
distinguished historian, had gone to the university in Germany and was fluent in German,
had fond memories of the country, and promised to be eyes and ears for the president,
reporting the weird events of the new Nazi regime roiling Germany. Dodd also promised
to live on his salary, unheard of in diplomatic circles where diplomats brought their own
money.
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Dodd set out for Berlin with his family, including another important eye-witness, his grown
daughter, Martha, a well-educated and sexually-liberated airhead who “fell in love” with a
succession of beaux including the newly appointed head of the Gestapo, the French
Ambassador, and a Russian who turned out to be the head of the NKVD. Although her
romantic judgment was poor, her diary entries and those of her lovers are extremely
interesting!
The title of the book is also significant. “The Garden of Beasts” is a translation of
Tiergarten, the main park in Berlin, around which most of the embassies were located and
where Ambassador Dodd walked each day. It was one place where people could walk and
talk without being overheard. It was also a place where someone observed: ‘Germans love
animals! Their dogs and horses are so loved, fed, talked to! Much better than they treat their
children and each other.’
The Dodds arrived in Germany with mixed views of the Nazi government. Dodd was
skeptical from the start, quite certain that this was a temporary anomaly. However, Martha
was, as were many Americans of her class at the time (such as Charles Lindbergh), an
enthusiast. She loved what she considered the vitality of the ‘new Germany.’ The blond,
healthy, young Germans striding around, the cleanliness, the seeming return to work from
the desperation of the prior depression—all this seemed good to her.
And like her class of Americans, she was theoretically anti-Semitic. She didn’t hate Jews;
just thought that “they had too much power” in the United States. But this dislike didn’t
stop the Dodds from renting an amazing mansion in the Tiergarten region for next to
nothing! Lovely mansions were available in that neighborhood that belonged to Jews
suddenly deciding to leave Germany. How fortunate.
Dodd left his post in 1937, just before “Kristallnacht,” after which Germany’s intentions
for the Jews left no doubt. In this book, the Dodds go through a transformation, particularly
Ambassador Dodd; beginning mildly anti-Semitic, by the end of his tour of duty he turns
into a Paul Revere, warning that the Nazis were going to take on all of Europe and planned
to murder all the Jews. He was greeted with disbelief by the American isolationists—only
to be proven right by 1941.
The most surprising revelations in the book are those about the “Night of the Long Knives”
in 1934, which was the night in which Hitler supposedly acted with speed to wipe out the
particularly thuggish Brownshirts, the Storm Troopers, who were supposedly plotting
against him. A reading of the diaries and memoirs indicates that this is not what happened
at all. This was one of those moments in which events could have gone in either direction.
There had been rumors all summer that the Army was going to get rid of Hitler. Democratic
forces in the country were protesting the seizure of power by both Hitler and the Storm
Troopers. It was starting to seem as if Germany might be coming to its senses. But then
events changed.
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The Brownshirt ‘plot’ was bogus. Hitler fabricated it to seize an opportunity to grab total
control over Germany. Not only did he get rid of his armed enemies, he got rid of all his
democratic enemies as well (including one unfortunate music critic, whose name led him
to be mistaken for somebody else). This purge set up such a regime of fear that nobody
ever got out from under until 1945.
How thugs can take over a regime is also contemplated by Martha’s lover, Diels, the first
head of the Gestapo—a man by far not the worst of those to come later. Diels commented
later that his organization seemed to draw in every psychopath in Germany, something that
was frightening even to him.
One description stays with me: that of frogs in a pot of warm water. They do not realize
that the water is coming to a boil until it is too late. This was Germany during that fateful
year.
One last thought about a civilized country going bad. In retrospect, there were signals as
that country progressively broke the rules of civilized behavior. Germany was the first to
use poison gas, the first to use submarines to attack civilian ocean liners, the first to use
dirigibles to drop bombs on cities. And, all this occurred in World War I. In World War II,
Germany carried this uncivilized behavior to its apotheosis, perpetrating systematic
genocide on a theretofore unimaginable scale.
Larson is a master writer. This is an important book.
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Jane Taylor, Petra and the Lost City of the Nabataeans
Cambridge, Massachusetts: Harvard University Press, 2002
Reviewed by Norman C. Rothman
Ncrothman@aol.com

One of the abiding mysteries of ancient and classical history is the nearly complete
disappearance of the Nabataeans from history even though the ruins of its splendid capital,
Petra, remain a major tourist attraction today in Jordan. This was a people, most probably
of Semitic origin, whose ethnicity was probably Arabic but whose pre-history includes
connections with ancient Mesopotamia. They were present from perhaps as early as the
eighth century B.C.E. to the conquest by the Muslims in the seventh century C.E.
At their height, from approximately the second century B.C.E. until the first century C.E.,
they ruled over what is now northeastern Arabia (the ancient land of Edom), most of Jordan,
the Negev and the Sinai. For a period, they even controlled Damascus and part of Lebanon.
Originally nomads from the desert, they came to dominate the trading routes between
Egypt, Syria, Arabia and Mesopotamia. They were famous as the purveyors of the biblical
plant-based substances of frankincense and myrrh. They also dominated the trade from
Yemen and South Arabia to Syria. As such, they were active in the trade of pepper, ginger,
sugar and cotton. They were also participants in sea trade with links all the way to China.
The Nabataeans as traders established a number of cities, but the most spectacular were
Petra in the center and Bostra in the north. Petra is so spectacular that it has now been
declared a United Nations landmark. It is noted for its public buildings and especially for
its gardens and waterworks. Above all, Petra is noted for its many tombs and temples so
that it was a religious center as well as an urban trading nexus. The Nabataeans were able
to support their culture in an arid and semi-arid environment through a highly developed
hydraulic system which collected water from cisterns that gathered water from the
mountainside.
And yet, this civilization, which emerged from the ancient lands of Edom and Moab (where
Arabia meets Jordan) in the seventh century and was powerful enough to ward off attacks
by the Hellenistic kingdoms of the Ptolemys and Seleucids, has become a cipher. Part of
the reason for this is that it apparently never developed a fully written language of its own
(although there is a Nabataean script). Its dealings were conducted in Aramaic. Much of
what we know about the kingdom including its capital city is in the language of outsiders—
Greek, Latin, Hebrew.
It seems odd given their eminence in commerce, architecture and hydraulics, their
spectacular capital built out of rock, and their longevity that the Nabataeans should be a
‘lost kingdom.’ The vicissitudes of history largely account for this submergence. The
kingdom became a tributary of Rome in 63 C.E. and was annexed in 109 C.E. Gradually,
Petra sank to a position of a provincial capital. Riven by religious strife in the Byzantine
https://scholarsarchive.byu.edu/ccr/vol74/iss74/16

136

Review: Full Issue

Comparative Civilizations Review

133

period from the fourth to seventh century, the Nabataeans gradually lost their identity. The
final step in the road to anonymity was the Muslim conquest after 630 when the Nabataeans
disappeared into a local, mainly Bedouin population.
In recent years, there have been attempts to uncover Nabataean history at Petra and other
Nabataean cities. This book is one attempt. The author does not claim to be a scholar in
ancient or classical history. Rather she is a professional photographer. As a result, this
work is a prime example of a ‘coffee table book.’ In this respect, it succeeds. There are
magnificent photographs of all eras of Nabataean history from the beginning until the
Muslim conquest. Accompanied by text, various aspects of Nabataean life are reproduced
including ancient scripts on inscriptions, temples, tombs, and daily life. The centerpiece
is, of course, Petra, which is reproduced through colored pictures in all its grandeur. Other
cities that were part of the Nabataean realm, such as Hegra and Bostra, are also subjects of
photographs with accompanying text written in clear and precise prose.
This work should be taken for what it is: an introduction to a culture and its capital, which
have been unjustly forgotten. It is not meant to be an analytical examination of socioeconomic conditions in Southwest Asia in ancient and classical times. It is rather a very
beautiful travel book with such high caliber photography that it lends itself for possible use
as a slide presentation for educational purposes and for civic organizations. It could also
be a basis with narration based on the excellent accompanying text for a film series.
However, the book is not just for laymen. It has copious citations and an extensive
bibliography. The author also appends a very useful chronology and glossary. As a result,
the book is recommended not just for laymen interested in the topic but also for scholars in
various disciplines who wish to pursue the topic further. It is worth pursuing!
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CALL FOR PAPERS

46th Annual Conference of the International Society for the Comparative Study of
Civilizations
June 29-July 2, 2016
Monmouth University, West Long Branch, New Jersey, USA

“The West” and its Discontents: Contemporary Challenges to Western
Dominance
Since 1500, the West has moved from the edge of Eurasia, from insignificance to dominate
the world politically, culturally, and economically. Since the end of World War II, its values
have established the de facto “global system” of trade, economics, and preferred
governance. The last challenges to these particularly Anglo-Saxon values survived bitterlyfought wars against Fascist Nazi Germany and Fascist Japan in World War II and prolonged
surrogate wars against the Soviet Union ending in the collapse of their empire in 1991. The
Western Global System seemed to be without challenge.
But now challenges come from all sides.


Islam, a religion whose dominance had begun a decline in 1250, is having a renewal
of militant zeal. To what degree is the West at war with Islam, contrary to the
repeated assurances of our leaders? How can this be thought of as a “clash of
civilizations”? Can the revival of the model of the ancient Caliphate: a single
religious dictatorship, replace the western Global System?



Environmental Crisis. Pope Francis has issued an Encyclical urging his believers
and the world to heed the danger of global warming. He warns that rampant
industrialization has created luxury for the rich nations but undue suffering in the
way of pollution and misery for the poor. To what degree has capitalism, with its
ethos of materialism, contributed to the environmental crisis? Can technologies
address the adverse effects of environmental damage? Can a global system of
mandatory environmentalism replace capitalism without increasing global poverty?



The Crisis of Capitalism. Is capitalism really working? For whom? The gulf
between rich and poor seems to be growing ever wider. Is the “American Dream”
even relevant anymore? How are the cost-saving mechanisms of outsourcing and
technological innovation contributing to the unemployment crisis in the US? Yet
many of the world’s poor have been lifted out of poverty by science, technology,
and democracy in this past century. Capitalism has worked in ways that no other
ideologies have managed to do. Or was much of that prosperity built on “borrowed”
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money and deferred payments? Perhaps the Great Recession” of 2008 has made it
painfully clear that it is now time to pay the overdue bill.


China and Russia: Challenges to the Western System. China is a newly
awakened ancient culture that has its own amalgam of the old and the new. To some
degree China rejects the hegemony of the Western Global System, though it also
appears to have lately appropriated elements of it to its own benefit. Russia also
indicates unwillingness to accept Western hegemony. What institutions do they
offer that provide better societal solutions?



Multiculturalism. Many European countries have attempted the model of
multiculturalism, admitting large numbers of immigrants and abolishing internal
borders in an attempt to create a united Europe. Has this model succeeded? Can it
really succeed when immigrants are not willing or able to integrate into their host
country’s culture? Is this model now under fire? Also interesting to consider are
the challenges to Western culture in the realm of art and music. As globalization
progresses in the cultural realm we are seeing unprecedented cultural exchange in
these areas. While non-Western music and art do not represent challenges to the
West, they are an important part of the encounter of the West with the other. Of
particular interest will be modes of cultural appropriation and synthesis.



The Energy Revolution. As the United States become energy independent and an
energy exporter, how does that affect the Global System? Do we still need the
Middle East? Israel has become a water exporter in the Middle East, the only
country with technologies dealing with water. How does this affect the relationships
in that region and the Global System?



Decadence and Moral Decay: The Challenge from Within. Why are so many
people in the US more interested in the latest cell-phone app, online video game, or
“reality TV” distraction than they are about the urgent issues facing civilization
today? Was Spengler right about the "Decline of the West," not only in terms of the
political or economic spheres, but in a spiritual sense as well? What are the
implications of this for civilizational study?

The world is changing at a rapid pace. How are we to understand these challenges to
Western hegemony? What are the positives and what are the negatives?
Papers are invited on the above topics, and any other topics of civilizational relevance.
Please send abstracts by May 1 to Program Chair, Dr. Laina Farhat-Holzman
Lfarhat102@aol.com
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The International Society for the Comparative Study of Civilizations
In October 1961, in Salzburg, Austria, an extraordinary group of scholars
gathered to create the International Society for the Comparative Study of
Civilizations. Among the 26 founding members from Austria, Germany, France,
Switzerland, The Netherlands, Spain, Italy, England, Russia, the United States,
China and Japan were such luminaries as Pitirim Sorokin and Arnold Toynbee.
For six days, the participants debated such topics as the definition of
“civilization,” problems in the analysis of complex cultures, civilizational
encounters in the past, the Orient versus the Occident, problems of universal history,
theories of historiography, and the role of the “human sciences” in “globalization.”
The meeting was funded by the Austrian government, in cooperation with
UNESCO, and received considerable press coverage. Sorokin was elected the
Society’s first president.
After several meetings in Europe, the advancing age of its founding members
and the declining health of then president, Othmar F. Anderle, were important
factors in the decision to transfer the Society to the United States.
Between 1968 and 1970 Roger Williams Wescott of Drew University
facilitated that transition. In 1971, the first annual meeting of the ISCSC (US) was
held in Philadelphia. Important participants in that meeting and in the Society’s
activities during the next years included Benjamin Nelson (the Society’s first
American president), Roger Wescott, Vytautas Kavolis, Matthew Melko, David
Wilkinson, Rushton Coulborn and C.P. Wolf. In 1974, the Salzburg branch was
formally dissolved, and from that year to the present there has been only one
International Society for the Comparative Study of Civilizations (ISCSC).
The presidents of the ISCSC are, in order: In Europe, Pitirim Sorokin and
Othmar Anderle; in the United States, Benjamin Nelson, Vytautas Kavolis, Matthew
Melko, Michael Palencia-Roth, Roger Wescott, Shuntaro Ito (from Japan), Wayne
Bledsoe, Lee Daniel Snyder, Andrew Targowski, and the current president David
Rosner. To date, the Society has held 45 meetings, most of them in the United States
but also in Salzburg, Austria; Santo Domingo, The Dominican Republic; Dublin,
Ireland; Chiba, Japan; Frenchman’s Cove, Jamaica; St. Petersburg, Russia; Paris,
France; New Brunswick, Canada; and Rio de Janeiro, Brazil.
More than 30 countries are represented in the Society’s membership. Its
intellectual dynamism and vibrancy over the years have been maintained and
enhanced through its annual meetings, its publications, and the participation of such
scholars as Talcott Parsons, Hayden White, Immanuel Wallerstein, Gordon Hewes,
André Gunder Frank, Marshall Sahlins, Lynn White Jr., and Jeremy Sabloff.
The Society is committed to the idea that complex civilizational problems can
best be approached through multidisciplinary analyses and debate by scholars from
a variety of fields. The Comparative Civilizations Review, which welcomes
submissions from the Society’s members as well as other scholars, has been
published continually since its inaugural issue in 1979.
Prof. Michael Palencia-Roth
https://scholarsarchive.byu.edu/ccr/vol74/iss74/16
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Membership Information
If you are not a member of the ISCSC please consider joining. For a $60
USD yearly membership fee members receive a one-year subscription to
this journal, are invited to attend the annual conference, receive the
ISCSC newsletter, and may participate in ongoing dialogues.
Membership is open to all interested in civilizations. Visit
www.wmich.edu/ISCSC for further information.
To Obtain Issues of This Journal
Soft cover issues of this journal may be purchased from Amazon.com,
bn.com, or from other Internet booksellers. CD and other electronic
copies of this issue may be obtained from the H.W.Wilson website at
www.hwwilson.com or the ProQuest website at www.proquest.com.
Coming soon to EBSCO Electronic Journals Service.

Online Access
This issue, and previous issues, may be accessed, searched by keyword
or topic, and read by pasting the following URL into your browser:
https://ojs.lib.byu.edu/spc/index.php/CCR
We thank the Brigham Young University for providing this service for
free to all who are interested in the topics our journal covers.
Upcoming 2016 ISCSC Conference June/July
The 46th Annual Meeting of the International Society for the
Comparative Study of Civilizations will take place at Monmouth
University in Monmouth, New Jersey, U.S.A, June 29 to July 2, 2016.
Look for conference information on the ISCSC website:
www.wmich.edu/ISCSC
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